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NOTE. 


There are two very useful aids to the correct 
understanding of the Bhdshya on the Brha- 
ddranyaka- Upanishad, viz. Sureuvaracharya’s 
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INFRODUCTION. 
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Tho Brhaddranyakopanishad, as its name 
.. implies, is the biggest of the Upanishads. 1t Jeals 
with a large number of topics and ite importance 
e to a student of advaiia is greatly increased by the 
‘ fact that Sankarach4rya in his commentary upon 
it hag exhaustively treated the various pro- 
blems which arise in Upanishadsc philosophy. 
‘The Upanisbad belongs to the Suklayajurveda and 
is in two recensions—the Mddhyandina and the 
 Kanva; ‘but the difference between the two texts 
ig very slight. It is the latter recension that i is 
a commented upon. ‘by Sabkara- a 













: The | Upanishad consists eae: of eight 
i Adhydy yas or chapters, being eight ‘out ‘of the 
’ one hundred chapters of the Swhklayazurveda- 
| Brdkmana, which for that reason is known as 
‘ --Satapatha-Brahmana. Tha first two chapters, 
“however, are not concerned with “self: knowledge 
“ and have not accordingly been commented upon. 
. Each of the Adhydyas ‘is divided into sections 

called Brahmanas and tbe first thres Brdhmands 
' of the third Adhydya or of the first—regarding the 
Bs Upanishad as consisting only. of six chapters—are 

“here. prereoe in Boer translation. Before 
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dealing with the subject-ruatter of these Brdhu: 


Hits; ib iv mGeuesaey bo ele: wiichy to the topics. <a 
a. preliminary nature which the Bhashyakdra e 
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dagcusse: Ge bas lobrodaction These are cinel! - 
two:--- 


(i) The first topic relates to the noeans by 











‘self after death can be known. the, 
Vedanten, maintaing, -as, against chi 
“Mimanisaa, ae ‘aelf's seurviva a 
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intavonda; tor’ ‘ference ‘being ature 
ally . based. On - , experience, . ‘is not" 
entitled to be heatd ‘in a, cmaatter > 
which refers. to. sae petiod after, this: i 
life and. ‘is: ‘therefore necdssarily 
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iL 
beyond experience. Natural ressoa 
ean at hast oniy angsest the 
probability of the conclusion that the 
geil gurvisos the body. bub for 4 
positive knowledge of it we must 
depend upon revelation and revelation 
alone. We may, in passing, point 
out the’ importance, of the view. 
here ; “set ‘forth. _ According to the. 

“ Memamsakee the fanction . of - the: 
“Seri eS short: at pte a 

















=" me ire We. 


= 4 the: agian. ot Eo knowl", 
: . Herter: 






Peace is. 5. tousied “pon. “The, 





} tO! - t 


aw 


topine pea cada tdades hob iogly 
qt aver? Edie fatale “asia 
ave accordingly siguifisant only for 
abesgtay fiteh citeranee) ote adesd) & Heads. 
Some awmonep these believers may be 
actuated by yelfisb desires: and for 
auch is meant the karma-kdnda. 
Others again, aléhough ignorant ge 
of the true character of the self; may 
yet eel convinced that selfish ~ 
activity can bring only misery in itg 
train. The jndna-kanda ie intended * 
to enlighten such in regard to'the a 
truth about the self and enable: them, re 
to free themeelvés from the bondage 
Spills (Oe sa 
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: First'and Second Brahmanas.. § 9 * * > | 
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The first two Brahmanas ave taken up with 
the subject of meditating upon the horee- sacrifice, 
Meditation or wpdsana, as it is termed, is a process: ” 
of mentally identifying one’s self: with the object : 
meditated upon—a process not mearly of thinking. a 
about it but actually becoming it in. imagination." 
Such a process naturally consists of two stages— 
the first one of concentration in which the mind . 
is abstracted entirely from everything but the 
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I. Vide Bhashya on iii, 9. p. 92. ae 


object oF meditation; 2nd the second one of 
Ay PEpEL DOLE nny BLO in ehieb union wet bai 
ybysot 18 actually experienced. Theres nothing 
unsound or illegitimate in this exercise, for accord- 
ing us tbe Vedanta, the ditference between one 
thing and another is formal and nominal, reality 
being equally present in ait. The aim of the 
- Veddntin is to attain to this reality underlying all 
F ‘things by effaciag external differences and upasanas 
 yightly serve 28 exercises preliminary to such 
’ -pttainment. Practice in wpdsanas leads to the 
: cultivation of two babits of invaluable help in the 
a " straggle for spirituality—the intellectual one of 
intense concentration and the emotional one of 
. feeling akin to objeoke usually. regarded. as. outside 
oneself. | 








And 3 now as: esta t tlie” ‘meditation: ‘itself. It 
has three phases: of: ‘which: the first. two’ are. in the. 
ature of; auxiliaries to. the - hird . Or. ‘the: ‘chief. 
ce meditation upon the ‘Asvamedha: Th each case the 
meditation consists in mentally identifying the 
object, meditated upon with Virdy which | is in 
Sy “yeffeet the Vedantic ‘term ‘for the ‘universe: ag 2 
* whole. The meditations upon the horse and the 
‘Agni, by which term has here to be understood the 
sacrificial altar, form part of the Asvamedha rite ag 
well ; and the sacrificer who identifies himself with 
either of these, through an effort of will, rises 
ae above. the ordinary life of narrownees. But here 
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the imagination i skratahect shill furthe, foi the 
devaive fas be consulate bicasalf as ons «th th 
‘universe. (fe also performs the sacrifice hut only 
wubjpeckeveths ae 4 mere we ental operation > and th. 
obyect sacrificed, the god propitiated and thea rasuls 
atiaiuou are all himself viewed as not distinct fron. 
the whole. In other words the meditation on the: 
Asvamedha. is an exercise’ in’ losii } 
self to:-gain the wider one.” cee 













. A person that stceet 
- consciously. lives 
» dividual: concerns... - 
_Beparateness and. dependenic ce 
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teabest of citas and ie tenie inay be raaped sttber 
iy performing it ts the ordwarcy wanuer oF by — 


meditating upon it.” Butthat result is not finat 
dohverance hich can be secured only by righé 
_ knowledge, the subject-matter of the Upanishads. 
neue these two ere ianey as serve as a connecting 


" ee ae 


RAST 


Wie: prob: 
He doctrine ‘that: ‘nana 


qth: 








wil 


the aifast. fie save tab the pot. for ineten.- 
whieb 1s an cect, comes into 631838060 
destroving its cause, -tbe lump of clay; and thal. 
consequently the effeet tr produced only in tle 
absence of the cause. The flaw in this argument, 

as pointed out, in the commentary, xrises from 1 
misapprehension of what the cause really is. Tho a 
eause of the pot is not the lump of clay as has. 4 
heen, naively assumed by the nihilist but the 
material or substance clay; and although the lamp § 
aay be destroyed beforethe pot. is produced, the’ a 
- gubstance—clay—is there and it will not therefore : *s 
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womievone of. its: other effe 


Forced thus. ‘to, admit the; <iatinde ar jelag” a 
no ‘ieumediately- before ' ‘the ‘pro tigbion of the pot, thes ‘ 
mihilist ‘who regards everything. ‘as “momentary asks! ‘ 
what guarantee there is that the material ‘olay * 
ou endures in the effect and is the same after its : 

















” “uprpddction aa before. ‘The: ‘olay. - that constitntes | : 


athe | cause, he contends,. may well be different from, ' : 
although simijar to, the clay in the effect. The — 
commentator remarks that: the, identity of the clay . 
oo the two is vouched by perception. and that any © 
other. supposition by atriking at. the very root of : 
permanence would put an end to all the activities . 

of life. 


Having thus shown the necassity for the 
veusel relation, Sankara preceed2 to discuss the 
mature of the affect by aabing whebier of 
produced or only manifested. If the effect is pro- 
auced, ib is temporary in character. u, on the otha: 
ne it is manifested, it is permanent and persists 
always in some form or other. Iliach of these 
views is held by one or other of the various 
 gehools of Hindu philosophy. The former is 
‘galled the asat- kérya-vdda and is prominently 
associated with the Nydya; and the latter is known 
a3 the sat-karya-vdda and is similarly associated 
with the Sdnkhya. A little inquiry will show thaé 
these opposing | theories are closely connected with 
fundamental differences . ‘between the systems in 
‘interpreting | the 3 inner. obaracter of the sensible 
Ay a... and: Sankhye are ‘Yealistio . 
besides 4 postulating ‘the existenes : 
id. ndependent « sentient: principle, 
e° that: “the: "physical - -universe isa reality. 













: recognise 
* ‘Bat they differ widely in their iilfimate conception 


of what that reality: is. While the one regards it 
as multiform, the other. views it as unitary:- — 


(i. ) “ Aéoording to the Naiydyzka hy pothésia 
the universe, at bottom, is diverse im 
character, its ultimate constituents 
being atoms of different ordera 
possessing ‘varied’ characteristics but 
all supergensuous and therefore in- 
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visihle and intangible. These atomn, |: 
verdes the lapAlicearaces oF cag Uraaree 

vases, Gob tO orm the varnoun 
visible and tangible objects of our 
asporience. The eect thus becourn 
an aggregate of ita causes and is yet & 
supposed io exhibit vbaracteristics .; 
ane than. those belonging = to ie : 


ares 


*Thio Naiydyika recognises ore mechanical ‘aggregates ' aE 
alse as fer example a heap of-bricka; but the exietence of “3 
euch aggregates i is here’ ignored, as hot-being: relevant. whén oe 
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complex‘in its attire and 


ean 3 
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on the otber band, the underlying 
feature of $he physieal sane is. 
unity; and, instead of the van id 
atoms of the Naiydyika, we have 
here, as the ultimate result of 
investigation, the pradhina, ® single 
and self-dependent continuum which, 


although itself undifferentiated, 36 
possesses 
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capacity to develop 
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ivceor these terma accordiagly bys 


. 4 rere ee y wi! ~ ay AA = t 
cab by ve UblY formal, TOs suostanisn 


TL scraians aysteme of Hindu philosophy 
already stiutod, fall into line with one or the otha 
of those two extreme views. The Veddntin sidon 
with the Sdnkhya and to him, as to the Sdrkhya, 


the effect pre-exists its manifestation. The agres- .: 


ment of the Veddantin with the Sdnkhya should; 


bowever, be understood with 2 qualification.* On | 


the empirical plane, the Veddnizn also speaks of 
the clay as the cause of the pot SSO | 


but ultimately the clay to him is as much an effect EF 


as the pot, both being alike - the © illusory |} 
appearance of wees ‘the. -common ground:; 
¢ piniaaiclcamtiel "alls - Gause and effect: 
- both ‘aeunmeoal? and: : ‘each possesses -” 
essence in and through Brahinan, In -other.. 
words they have no existencé ‘Bpart from Brahman. 
When ‘cause’ and ‘affect’ are: understood , in this. 
special sense, the Veddntin can side with 
neither the Navydyzka nor the Sdnkhya. He can- 
not say with the formerx ‘that: the. effect does not | 
exist before its production: bécatise. its. essence, the- 
substratum, always exists. Nor. can he say. with 
; the. latter . that the. effectibxisti: before it is pro- 
duced, for the effect itself is-illusory and never 
really exists. - Thus.according to the Veddnten the- 


*Thia aspect ofthe question ig'not-digoussed in-the'toxt- ee 


but elsewhere. Vide Com: on Br: Sdirds: II, i, 14—20. 
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eect is neither created nor manifested. It is 
usory, by which ths Veddantin means that the 
question about the nature of affect is not of altr- 
wate signiicaace. Real unity with apparept 
diversity is his explanation here as olsowhere 
This is the vivartavdda of the Veddntin as distin- 

. guished from the parindniu-vdda of the Sdnkhya 

a * and the drambha-vdda of the Naiydysna. 

ie 

a 
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Third Brahmana. 





1” apg gubject-matter of the third Brétmana 
‘but this time it is. meditation 
g Prana? .To under- 










ih also.is . meditation; 
= upon: Prana. «But whatyi 
"stead this we -must find’ oot what, according to 
‘the: Vedanta is the soutfit of the individual self 
or iva: for’ passing through life and experioncing 
the: good and bad that may be the result ‘af ite: 
past deeds according to the law of karma. 
- . Broadly speaking the jiva, a8 long a8 ié maintains 
_ its ‘individuality, ‘is endowed with two faculties 
be which are known: as buddhi and préne and of 
Which: all the powers possessed by it are 
only, varieties, Buddki stands for the principle 

of conscious life and pra, for the principle 

of non-conscious life. We s8e, hear, touch, taste 
and smell; ‘We . possess ‘motor activity as a 
result of volitionel impulse. All this is the 
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: 
result of our possessing buddhi. Again we inhale 
a he ortpest the 
throngh our  dddy. 


eer FAG poo We PORt isivet 


ibe Hlooa sHEUsabes 
AU this now-conseious = activity—not the 
toss tiecuy hecause it is von-conscious—~ is 
dne to our possessing prdxe. This is the funda- 
tnental sizniticance of grdna altbough it is also 
used ina variety of other. senses in the Upani- .: 4 
shads, One special. featars ‘Of dina, thus - under: 8 


stood, 


? which mige aiid 


pais 






‘the other. ine, exhibits t no aie Dropshaition 
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XV 


aud ellits functions are directed solely towards 
ibe maintenance of the bodily system ag & whole 
This entire anselisbuess UF pdr is atilised in ass 
allegorical manner to ivopress the vast importance 
of ieading a disinterested life. 


Ditherto we have considered only the psychie 
prana housed in the microcosmic body; but, in 
me:of the Vedanta, 

sich is‘the totality 

g.this cosmic 
litation ii'this 
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hile:th dantity there is | 
é deity presiding over — 












"tThe only diff 
with the sent bls 
-it), here it-ii with 
-the.deity presiding 
. sensible ‘aniverde: 
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We have a pretty long discussion in tha 
biashye cu Basse 1 ot this Bréhmane whuci: 
&oally Guros upon a point of ethical importance 
and diaclosas tn ua what the conception of ‘duty’ 
according iu tus udvatta is. The significance 
which any system of thought attaches to the term 
“duty” oaturally depends upon what, according to 
that system, constitutes right (dharma) and wrong . 
(adharma) or to use a single Sanskrit term for hoth, 


‘karma’. What the Vedantic criterion. of dharma and — 3 





adharma is, ishowever too large 2 subject for.discus- 3 
sion here and we shall accordingly content our-  - 


_ salves with mentioning two points about ‘duty’ as. 
oan be understood Homi ee Gaenssion in question. 


The first point emerging from “the ‘disenssion | 
is | ‘that all duty i is regarded as a means to: ‘an ai. 
and not as, an-end i ib ‘itsell D is the. 
of duty as it is the basis. -of the: rest. of our’ aotions: 

t This teaching that duty’ hinges 0 ‘desize. and. ‘that “ 
‘ite performance i is directed towards the attaintnent... 
of an end makes advaita on its moral side, 





deer eae ate 
oR garg rete at he neers 
VR A een ane pre tame 


ie 


utilitarian; but. not, however, , in its commonly 


accepted sense as the following: ‘eotsideration. “will 


show. ‘The object: ‘aimed aati io ali the ‘dutica’” ‘is ¥ 


"the same, viz., the cleansing of ‘the ‘mind’ OF: ‘the: 
purification of the heart--satlvasuddht, aS it ig . 


called—which qualifies for self-realisation, the- 
. highest good of man. There is tendency: inherent. 
. in human nature to ‘yield to:-selfish or natural 


irapalses which ia termed durita anc which hinders 
man trem striving whole-bea> sadly for tho attain- 

ment of spirituality. 16 is the removal of tbis 
durita that ie termed sattvasmddhi— raault which 
ig negative in character and has no direst bearing 
whatever 2pon material vwell- being. If we still 
describe the Vedantic conception of duty as 
utilitarian, we use that epithet in its widest sense 
as comprebending all cases which involve the 
pursuit of an end. The end here is self-discipline, 
-such ss is caleulated to serve a8 &B aid to a correct 
knowledge of one’s.own self. 


The appeal made here to 4 spiritual _ goal 
» iD explaining | duty. should not be regarded as 
ie yendering © it: ‘exclusively. ‘religious and’. therefore 
epeculative ; and unpraeti a: For the duties enjoiued 
“int the Bindu” Sastra: is: . of various’ ‘kinds and 
while: ‘there. are "bhode which are: religious; there 
are also. others; ‘guch, est ‘the, duty we Jowe to our 
parents,. which are ‘of ‘immediate practical signi- 
ficance. The one set of duties being quite a5 
binding: as | the other, the- Vedanta cannot be said 
tobe. concerned. “pxcluaive aly ‘with ‘religious ‘duties. 
Rather it: raises even secular duty to the level of the 
religious: by investing. it with spiritual meaning 
and laying special emphasis on it. 
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Ae may be. gathered from the discussion on . 
the: passage we are considering, there is also 2 
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deed (vihita karma), according to the Vedanta, can bo 
i te doer eatirely. shifs: 


teansiorurcel i ilve a dey, 
his thoughts from ibs specific result and performs 
it with tho delibarate view of securing the common | 
end of all duty, via dur eatshaye or eee x ye 
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extolled ‘in: the: Bhagavadgita® S: 
“wisdom i in aotion’ {ti 50). 3 
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importance should atuack to motive. It shauld 
newavar be “emambherad that Vedansie ethics i 
ow selfish sense but only 


individualistic In no Darr 
fundawental lotive ic 


>: tba savse bitat ibs 
individual perfection” 
We have thus two classes of duties to distin- 


may ferm . obligatory. duties" 
ase be pelea! 8 and: v whose 
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whieb he in aching would lead to harm ip She 
immediate  fabtire Aed i is bere shat it 
common saving. fiuty for duly's  aake-- an 
aipnifieons The iramadiata vresnlbh, whatever 
may he, is: ui des eves & consequent, but never Lie 
end. The neglect of the first class of duties which 
ure obligatory is followed by an evil result known 


as pratyavayse or sin which is nothing but a defile- oe 
ment of the moral consciousness unfitting a man =. 


the more for self-realisation. The failure to 


undertake the second class‘ of duties which are Us 


volantary can bave no such evil result. t 
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cerves’ as an aid to sattva-sudahi or self-conquest. 


41t follows as 2 corollary from the above that if wecan 
conceive of a person who is spiritually pure and has secured 
sativa-suddhi by overcoming durita, no duty oan be 
binding upon him, An ideal sannydsin is such.a person 
and that is why according to the advaita, sannyasins are 
exempt from the performance of all duty’ or nitya-karma, 
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BRHADARANVAKOPANISHAD 


WITH THE COMMENTARY 


OF 


SRI SANKARACHARYA. 


FIRST BRAHMANA. 





Om! Adoration to Brahman and other 
ancient sages who have successively handed down 
Brahma-knowledge. Adoration to (our) revered 
teacher. 


The (chapters) beginning with ‘The dawn is 
the head of the sacrificial horse’ (constitute) what 
is known as the Vdjasaneyzbrdhmanopanishad'. We 
begin this brief? commentary on it in order that 
those who are intent on ridding themselves of 
mundane existence may acquire what is the means 
of removing its root-cause—the knowledge that 

1. I. 6. the Upanishad which forms part of the Vajasa- 
néyi- or sathapatha-bréhmana of the suklayajurveda, 


2. ‘Brief? as compared with an older commentary 
by Bhartrprapancha. (A.) 


2 


Brahman and the self are identical. Pais nr 
ledge is whual 1s signitied by ' Upanishad ', aan 
ag implied by the etymology of this word (upa-ni 
+sad) it ane for all destroys, in the case of those 
that devole themselves whole-beartedly to it, tho 
evele of oxistence together with the cause tbat 
loads to it. The treatise also is termed Upantshad 
(in ® secondary sense) for it serves as an aid in 
acquiring that knowledge’. This Upanishad which 
consists of six chapters is styled an dranyaka 
because it is to be studied in the forest. The 
epithet brhat is in reference to its size? 


We shall (now) indicate its relation to (the- 


earlier portion of the Veda known as) the Karma- 
kanda—the section relating to rites. The whole. 
of the Veda is for making known the means—such 
only as cannot be known through perception or in-- 
ference—of attaining good or avoiding evil; for all 
men are naturally interested in knowing how the one 
can be attained and the other avoided®. In regard. 

1. See Kathakdpantshad pp. 1-3. 

2. Commentators point out that this Upanishad is 
desoribed as brhat because its teaching is weighty. Compare- 
Brhatvdt granthatérthaccha brhaddranyakam smrtam.— 


Vartikasdra i,2. Another reason for the epithet is that 
the troatment is exhaustive. 


3. Anandagiri suggests that this natural desire to- 


obtain happiness and avoid misery, #” general, implies that. 
man, all-unconsciously though it be, strives after resohing 
everlasting bliss or méksha, and that a teaching which 


a. c 
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to empirical matters, the securing of good and 
the avoidance of evil being possible with the aid 
of perception and inference, there is no need to 
seek (the assistance of) revealed knowledge’. If 
one has no belief in the existence of a transmigrat- 
ing self, one will not desire either to secure good 
or to avoid evil in the life to come. The materia- 
lists, for instance, (who do not believe in a self 
apart from the body and the mind are not seen to 
engage themselves in Vedic rites.) Thus (it must 
be admitted that) the Veda has to do not only with 
the varied means of attaining good or avoiding 
evil in future life, but also with (establishing) 
the existence of a self which survives after death. 
As instances of the Veda dealing with the existence 
of a self, independent of the body, we may mention 


appeals to this universal yearning and shows the way to 
satisfy it, is necessarily right. 


1. The connection between the Jndna-and Karma- 
kdndas is explained after first establishing, ‘as against the: 
view held by the Mimdmsakas, that the testimony of the 
Veda is valid in regard to matters other than ritual) also. 
The substance of the argument here set forth is that even. 
the Mimamsaka who believes that the Veda is an authority 
only in regard to karma—something which has to be done 
and not what already exists—must grant that belief in the 
efficacy of karma involves a belief in the existence of & 
tranamigrating self, This latter belief (as will be shown 
later on) is altogether founded upon Vedic teaching so that 
the Veda is an authority in matters pertaining to existing 
things as well, 





Le | 


the following!:—-Kath. Up. i, 19; v, 12; v, & 
and 7. Br tip Va and TN. ti and iv. 


(Question.) Is not belief in the existence of 
tho solf a cosull of perception. 


(Answer) No; for there is difference of 
opinion about it among disputants. If the exis- 
tence of a transmigrating self were known through 
porcoption, materialists and Buddhists would not 
be our opponents denying the soul altogether. In 
the case of a pot, for example, which is perceiv- 
ed by the senses, nobody maintains that it does 
not exist. 


(Objection.) A post is by some mistaken (in 
the dusk) for a man and you cannot therefore say 
(that there cannot af all be any difference of 
opinion regarding perceivable objects.) 


(Answer.) No; for in the example you give 
tho doubt disappears when careful observation is 
made. Surely nobody entertains any doubt about 
a post even after examining it?, The Buddhist 


1. Tho very fact that the Veda prescribes actions 
which aro to bear fruit hereafter implies that it inculcates 
beliof in a transmigrating self. But, apart from this 
indirect teaching, the Veda deals directly with the matter 
and tho instances cited are of such direct teaching. 


2. Even when doubt is felt as regards a post, it is 
only of a partial character; for wa recognise that some- 


o 


(on the other band). although be experiences the ago. 
maintnine there ts ne aan) other than the enhtia 


body'. Thus—owing to its diverseness* from 
objects perceived by tbe senses— the self cannot be 
proved to exist by perception. Neither is its 
existence deducible from reasoning®. 


thing is perceived. The doubt is only as regards its 
exact character—whether itis a postora man. In the 


case of the self, on the other hand, absolute denial is found 
to be made. 


1. The previous observation means that the soul 
cannot be known, through perception, to be different from 
the gross body ; and the present one, that it is not diffirent 
from the sudtle body. The former view denies the soul 
altogether, while the latter admits the ego but identifies it 
with the subtle body which here stands for the mind, the 
chief of its constituents. Déhdntaram sihiladéhdtirikiam 
sakshmam. Tatra pradhdnabhitayd buddheratiriktasyat- 
mand ndsttivaméva pasyanti. (A.) 


2. What is meant isthat the self possesses none of 
the characteristics like form or colour which render 
objects perceivable by the senses. Compare Kath: Up: 
iii, 15. 


3. The reasoning here alluded to is thus stated by 
the Tékdkdra:—‘Desire and the like which are qualities like 
form, for instanoe, are necessarily dependent in their 
character, They thus imply the existence of something 
upon which they depend or to whieh they belong. This 
something is the self.’ The fallacy in this argument is 
what is known as ‘ begging the question’. We assume that 
the soul exists when we premice that desire and the like are 
qualities and are dependent in their character. There ig 
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(Odjectien.} (Yon ennrot say that the self ox 
pstablighed setcty by Vedic testimony) asia 
as the Veda itself points to facts' leading to the 
inferonce Liat the self exists and these facts are 
perceived by the senses. 


(Answer.) Not so; for the connection of ono 
and the same self with different lives is not per- 
ceived by the senses’. The existence of the self 
is (really) known through the authority of the 
Veda—helped® by empirical facts cited therein; 
and the Mimdmsakas and the rationalists borrow- 
ing their belief from the Veda, fancy that the 


besides the possibility of desire and so forth being features 


of the mind and thoy need not therefore prove the existence 
of the soul, 


1. Compare for example, Kénopanishad i, 9. 


2. It is admitted that the Veda cites these facts, but 
they cannot by themselves establish the existence of the 
self for they allrefer toempirioal phenomena and cannot 
therefore definitely establish anything about what is beyond 
experience. They are all in the character of analogies 
intended to give a ‘ conjectural insight’ into the truth, and 


are not to be regarded as proofs inviolable for the existence 
of the self (A.) 


3. The conjunction cha has not a co-ordinate force 
here. It has here what ia termed an anvdchaydrtha, The 
usual example given in illustration of this use of cha is— 
Bhikshdmata ; gam chdnaya. The leading of the cow home is 


not the main object of going out; it is only of an incidental 
oharaoter, 


hy 
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enlf is both perceivable and inferable and assign 
nc reasons therefor the very reasons giver in the 
Veda (for indicating the probability of) the exist- 
once of the self and represent these reasons as the 
result of their own independent reflection. 


The Karmakdnda was begun for the sake of 
instruoting such as believe that, in any case’, 
there is a transmigrating self and consequently 
desire to know in detail the means of securing 
good and avoiding evil when that self comes to 
assume a different body. But the ignorance in 
respect of the self which causes the desire for 
attaining good and avoiding evil and is of the 
nature of supposing that the self is an agent and an 
enjoyer, has not (as yet) been removed by means 
of knowledge relating to the true character of 
Brahman which is but the self. Until this igno- 
rance is removed, man will, prompted by natural 
impulses’, such as love and hatred of the fruits 


1. It is here assumed for the sake of argument that 
the existence of the self may be based on grounds other 
than Vedio testimony, for the point to be explained here is 
the relation of the Jndnakdnda tothe Karmakdnda. The 
reference to the nature of the authority for believing in a 
transmigrating self was only incidental. The siddhdnta, 
hewevbr, it should be remembered, is that.the existence of 
such a self is solely based on Vedio authority. 


‘2. Déshandm  svdbhdvikatvam sdstrdnapékshat- 
vam. (A.) 


te) 


of action, transgress the law, in spite of explict 
socipturaé (oyuuctions prescriptive and proliuty 
tive—and abundantly accumulate, in thought, word 
and dead, karma! which ia termed adhdrma or ain 

aod which leads to evil both bere and elsewhoro: 
for naturo’s evil propensities are (generally) strong 

{Lenco he descends in the scale of beings down to 
a plant. If, perchance, the influence of scrip- 
tural teaching is stronger’, then through thought 
&c., be acquires plentifully what is known as 
dharma or merit which results in good. This 
(karma) is two-fold—that which is accompanied 
by meditation and that which stands by itself, 
Of these, karma, when by itself, yields as its fruit 
the world of the manes and so forth®; when 
accompanied by meditation, it leads to a result 
which takes one from the world of the gods right. 
up to the world of Htranyagarbha. Compare:— 
‘ He who sacrifices to the self is superior to him 


who sacrifices to the gods; ‘Vedic karma is 


{. The word karmais used in a great many senses. 
Here it means ‘ the result of action.’ 

2. Remove the stop after baliyastvam. 

3. Lasmin phale ndndtvamabhipretya ddisabdah.(A.) 
All conditions except méksha are vitiated by gradation 
and difference. 

4. Sarvatra paramdimabhdvandpurassaram fnityam 
karmdnulishthanndimaydji. Kadmandpurassaram devanya- 
famdanah devaydjt. (A) The former is the ‘path of radiance’, 
leading one to Kramamukti ; the latter is what is known ag 


uv 


two-fold "!. When merit and demerit are equal 
»ot@is boro a8 aman. Thus transmigratiou--iradsi 
(the position of) Hiranyagarbha down to (the 
condition of) a plant,—vwhich is the resn!t of merit! 
aod demerit and is based on name, form and 
action is (only) for a person? that has 
natural deficiencies such as avidyd’. This same 
universe which is (now) manifest and consists of 
means and ends was in an undeveloped condition 
before creation. Transmigration which is caused 
by avidyé in the sense that the sprout is 
caused by the seed’ and which falsely associates 
(the self) with actions, (their) accessories and 
results, is a beginningless and endless evil. For 
such as realise this and turn away from it, is meant 
this Upanishad which removes that nesceince by 


the Dhatmamarga and involves 2 return to mortal nature. 
Bee Sath: Br: XI, ii, 6,14 and Introduction to Kath: 
Up: pp, ii and iii. 

1. Pravritam cha nivritam cha dvividham karma 
vaidikam. Iha vdmutra vd kdmyam pravrttam karma 
kirtyate. Nishkdmam jnénaparvam iu nivritamabhidht- 
yate.—Manu. xii, 88. 


2. Read ddéshavatak instead of ddéshavaii. 


3. These are avidyd, asmitd, rdgah, dvéshak and 
abhinivesah known as the panchaklésas. (Yogastira.) 

4. This illustration is for showing how a beginning- 
less thing may yet be spoken of as being caused. The seed 
is in a sense the source of the sprout; but, in reality, the 
connection between the two is what is desoribed as anddi. 
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inculeating what is opposed to it viz., Rratinn 


knowlodes. 


The object of the following meditation upon 
the horse-sncrifice is that those who are not entitled 
to porform that sacrifice might obtain its fruit by 
modilating upon it in the manner described here’. 
(That meditation upon a rite yields identically tho 
same result as the performance of the rite) is 
cloar from texts which make meditation alter- 
native with karma”. Compare also what occurs 
later on in this Upanishad (I, iii, 28)—'That 
verily wins worlds.’ 


(Objection). This meditation but forms part 


.of a rite (and is not intended to be practised ° 


independently). 


1) 


(Answer). No, for the scripture gives option 
when it declares ‘Whoever performs a, horse-sacri- 
fice or who meditates upon it (will overcome all 
evil).. Moreover this meditation is mentioned in 
the section bearing upon knowledge (and not in 

1. The horse sacrifice is to be performed only by 
kings holding imperial sway. The position attained by per- 
forming this sacrifice is of the highest kind that karma 
can givo viz., idontity with Virdj. If the same position 
in desired by others, say, by Brahmins, they may get it 
by micditating on the sactifice as detailed hero, 


2. Geo, for instance, 
Toittirtya Brdhmana III, ix, 22. 


ee eee 


ae eee 
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ai 
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that on karma). In the case of certain other 
‘ites also similar meditations are prescribed. so 
that we learn that the fruit of a rite is obtained 
also by meditation. The horse-sacrifice is tbe 
highest of all rites’, securing as it does identity 
with the universe—both collectively and indi- 
vidually?. The reference to this meditation here, 
at the beginning of the knowledge-section is for 
indicating that all karma (including even the 
highest) leads only to transmigration. According: 
ly the result (of the meditation) is later on stated 
to be desire or death. 


(Objection). (It may be, so in regard to 


kdmyakarmas) but (nityakarmas® cannot lead 


to transmigration (because they satisfy no desire 
bed 


but are yet performed because they are prescri 
in the Veda). 


1. Compare—Brahmahatydsvamedhdbhydm na param 
puryapapayok. 

2. Virdj or the deity presiding 
in its manifest form, feels attachment alike for 
and for the parts constituting it. Hiranyagarbha is the 
subtle form of Viraj. Both are jivds and are the victims 
of méyd owing to the bondage of karma. The Creator 
who is known as Chaturmukha-Brahman. is different. He 
is an aspect of tsvara and, 2s such, is not a jiva. He is 
above mdyd. 

3. This must be taken to include naimittika armas 
or rites performed when aD occasion arises for them e. g- 
Bathing when the sun or the moon is eclipsed. 


—_—_——= 


over the universe, 
the whole 
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(Answer). Not so, for afl karma is declu- +! 


fo reaalloin Trak Wor all karma is nerf oe ot 
with tho assistance of the wife. ‘Let ime 
have a aii. WM this ts for fulbMing desire’ (: 


Up: 1, tv, 17) —by this, the scripture shows how 11!! 
karma is, in its very nature, interested. It then 
montions this world, the world of the manes anid 
that of the gods as the respective fruits of begot- 
ting a son, performing karma and pursuing lower 
knowledge (i.e., meditation) and concludes by 
stating thus the three-fold character of all aids: 
to karma— This is verily name, form and action’ 
(Br: Up: I. vi, 1)—a statement the import of 
which is that all karma results in transmigration. 
This triad was before creation, in an undeveloped 
form. Through the karma of beings, it again 
developed as a tree does from the seed. The 
universe—in its developed and undeveloped stages, 
in its concrete and abstract elements, gross or 
subtle’—is the result of avidyd and, as a result. 


1. Among nttyakarmas there are, no doubt, some 
smdria rites like the sandhydvandanam which are 
performed without the aid of the wife. But there are 
many nitya srouta rites which do require the assistance of 
the wife. Since the sruti declares that all karma at which 
the wife assists bears fruit, we conclude that nityakarmas, 
as a class, satisfy some desire. 


2. Of the five gross elements constituting the uni- 
verse, the last three—earth, water and light—are regarded 
as maria and the other two—ether and air—as amd@réa. By 


au 


of avidyd, takes for granted that the self is 
|. ociated with actions, their accessories and 
results. Really however, the self is other than 
this, heing unconnected with name, form or action. 
nou-dual, eternal, pure, sentient and free. It 
unly appears otherwise—as related to actions, 
their accessories and results. The following 
Brahma-knowledge is intended for securing free- 
dom from avidyd—the source of activity arising 
from the disease of desire—to such as reflect that 
this is allits worth’ and turn away from the 
diversity of actions, their aids and fruits,—this 
concatenation of ends and means. 


(The two Bréhmanas) beginning with ‘The 
dawn is the head of the sacrificial horse’ 
(describe the manner of) meditating upon the 
horse-sacrifice. The meditation upon the horse 
is first described because the horse is the most 
important (aid in this sacrifice) as indeed, is in- 
plied by the title—agvamédha. The horse is, besides, 
sacred to Prajdpati (the chief of the gods)*— 


vdsand is here meant the tanmairas which are the elements 
by themselves and not in combination with others. Bee 
note 2 in Kdthakdpanishad p. 72. 


1. Bltdvadityanarthdimatvoktih. (A.) 


2. I. ea in the first Brdhmana. The second 
Brdhmana describes the mode of meditating upon Agni. 


3. Asagoat, for example, is sacred to Agni, 
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1. The dawn is the head ol 
the snerihicial hoarse ; the sue 
(its) eye ; the air, (its) breath ; 
Agus }aisvdnara (its) open mouth; 
the year, the body of the sacri- 
ficial horse. The firmament (is 
its) back; the interspace (bet- 
ween heaven and earth its) 
belly ; the earth (its) hoof ; 
the quarters (its) two sides; 
the intermediate quarters, 
(its) ribs; the seasons, (its) 
limbs: the months and _half- 
months, (its) joints; days and 
nights, (its) feet ; the stars, (its) 
bones; the heavenly (clouds), 
(its) flesh. The half-digested 
food (is) the sand; the rivers, 
(its) veins ; the yakrut and kloman 
are the mountains; the herbs 
and trees, (its) hairs; the mount- 
ing (sun, its) forepart; the 
sinking, (its) hind part. When 
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it yawns, that is lightning; when 
t shakes. it thunders; when it 
urinates, it rains; its neighing is 
speech. 


Ushdah-i.e., @ period of time known as the: 
brahma-muharte’. The particle vat calls to mind 
what is familiar—here, a particular division of the 
day. Siras=(head). The dawn is (figured as) the © 
head because of its importance. The head is the 
most important of all bodily parts (ag the dawn is 
the most important, among the divisions of the day,) 
The purport is: The head of the sacrificial horse - 
ig to be regarded as the dawn. Since the sacrificial 
horse is to be ceremonially purified, the 
head and other organs are represented as time and 
the like (but not vice versa)’. Moreover, if a 
thing is figured as Virdj it may be looked upon as 
that deity. To imagine the (limbs of the) animal 
as time, worlds and deities is to make it one with 
Virdj, for the latter is of that description. It is, 
for instance, like regarding an idol as Vishnu or 
some other deity. The sun (stryak) is its eye 
(chakshuh) as it comes next after the head® and 


——- 


1. I.e. about 48 min: in duration just preceding 
sunrise. 


9. Campare Vdartikasdra—Utkrshtadrshtirhine sydt 
ati sttrakrdabravit (i, 19). vide Vedanta Sdiras iv, i, 6. 


8. As the sun comes after the dawn. 
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is presided over by the sun!. Its breath (praza') 
ig wir (edad) for ih cousishs of air. The apes 
mouth (vydtiam) is Aqni Vaisvdnara, Vatgvdru 


hain ee crothet qralifving feng? Agni, nu. 
' a 5 


Varcinara, is the open mouth, for the desly 
presiding! over the mouth is Agnt. The year con 

wishing: of twelve or thirteen? months is its body, 
for tho your Is the body of the various divisions of 
timo. The word déman here means ‘body’ as is clear 
from passaxes like ‘ The centre of these limbs is the 
Atman (i.c.. the body)’ Ai: Ar: ii, iii, 5. The words 
asvasya médhyasya are repeated in order to show 
that they should be understood in all the (inter- 
vening) clauses. The firmament (dyaus) is its 
back (prshtham), both being on high. The inter- 
space between earth and heaven (antartksham) is 
the belly (wdaram), both being hollow. The earth 
(prihivi) is the hoof. Pdjasya here stands for 
padasya 2.e. the part on which the leg rests. The 


four quarters (désah) are the two sides (pdrsvé) 








1. For this as well as for some of the following state- 
mouts, 200 Atlareydpanishad ii. 


2. It is thus differentiated from Agni or Gre that 
may be impuro such as, for example, that which 
buros 2 corpse. What is implied hore is that Agnt, 
puro, is the open mouth of the sacrificial horse, Vido 
Varlthasdrattha. 


3. J.e. including the intercalary month, if there be 
one. 


al jete ye 


ar ae 
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since the sides come into relation with the 
wvarterg Tt ghanld nat ha ernnnsed that ioe 
(comparison) is not appropriate as the two (viz. the 
juvur directions and the cwu sides) differ in nuniber . 
for the horse may turn towards any direction and 
thus bring its sides into relation with any of the 
quarters. The intermediate quarters (avdntara- 
disah) sucb as the south-east presided over by 
Agni are the ribs (parsaval). The seasons 
(rtavah) are bodily parts’ (angdni), they being 
divisions of time and therefore resembling them. 
The months (mdséh) and half-months (ardhamd- 
séh) are its joints (sandhayah) because both mark 
points of union (one in the year and the other, in 
the body.) The days and nights (ahérdtrant) are 
its feet (pratishthah.) The plural, ahdrdtrdni, 
implies that four kinds of’ days and nights are 
meant here, viz., those of Brahman, of the gods, of 
the manes, and of men*. They are called pratzshthah 
or supports because time rests on them as the 
horse does on its feet. The stars (nakshatrdni) 
are its bones (asthint) both being white. The 
word nabhas here means (not the heavens) but 
the clouds which are there, for the interspace 
1, TJ.e. other than those already mentioned. Angans 
anuktdvayavéh—Vartikasdratika. 


2. Compare Amarasimha.— 


Mdsena syddahdratrah paitrah ; varshéna daivaiah. 
Daivé yugasahasré dave brdhmahk. (I, iv.) 


B. 2 
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hotween the sky and the earth has already hoor 
Geured as tho belly. These (clouds) are its Rox 
(mémsam), for (a fluid) oozes out from both-- 

water from the one and blood {rom the other. Th 
half-digested food in the stomach is tvadhya. It 
ig sand (stkatdh) because both consist of loose 
parts. The rivers (sindhavah) are (the blood in) 
the veins, for both flow. The word guddh must. 
here denote ‘veins’ because it is in the plural. 
Yakrit and kléman are lumps of flesh to the right 
and left below the heart. The word klémdnakh is 
always used in the plural although it denotes only 
a single object. These two are mountains (par- 
vatah), being hard and raised. Oshadhayah—the- 
small plants or herbs; vanaspatayak—the big trees. 
These are respectively the hair (on the body and. 
ou the neck or in the tail.) The rising (udyan) 
gun up to midday is the forepart (parvardham) of 
the horse--what is in front of the navel; the sink- 
ing (nimléchan) sun from midday onwards is its. 
hind half Gaghandrdham). These are so repre- 
sented for they are iu the front and in the rear. 
Its yawning (yat vijrmbhate)—bending or 
stretching its limbs—that, is its lightning (vidyo- 
tate); both being causes of dividing—the one of the: 
mouth and the other ofthe cloud. Its shaking of 
the limbs (yat vidhinate) is its thundering (tat 
stanayati) because the roaring in both is. 
similar, Its making water (méhati) is raining: 
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(yarshati), for both moisten. Speech (vdk) is the 
neighing (vdk) of this horse. No assumption is 
here unecessary’. 


2. The day indeed arose as 
the first vessel known as 
mahiman, indicating the horse 
(as being one with Vzraj); its 
resting place is the eastern sea. 
The night indeed arose as the 
last vessel known as mahiman 
indicating the same (as being 
one with Vurdj); its resting 
place is the western sea. 
Verily these two vessels sprang 
on each side of the horse. 
As ‘haya it carried the gods ; 
as vdji, the gandharvas ; as 
arvan, the demons ; and as asvah, 
men. The sea is its tying 
place; the sea is its source. 
1. In the above statements such as ‘The dawn is 

the head’, the identity is fancied; for the two are qnite dis- 


tinot. But here, in meditating pon neighing as speech, 
there is no such assumption, for hath are sounds. 
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Tarn ves ane calden and tho athar af he. 


bo then's 3 PY ei BG oe 1S et ee 
on cre Rathe Gdeee cae 


asco i, oe 
ee Se Le a 


pprerereurn Crear nian 


one before the horse (is sacrificed) and tho other, 
abit bios: folie Wate, pO baabloM Feie’s LO bbe is 
The duy (ahah) indeed (vat) is the golden vere 
for both are bright. 


(Question) How do you explain the simul- 
tancous use of purastdt (which means‘ in 
front’) and anu (which means ‘after)’ in the first 


sentence ? 


(Answer) The horse bas been identified with 
Virdj and as the day directs our attention to 
Virdj who is of the form of the sun and the like, 
the golden vessel, when it appears on the scene, 
proclaims that the horse is Viraj®. The preposition 
anu hereis used (not in tbe sense of ‘ after’ 
but as a karmapravachantya) in the same sense 
in which it is used in the familiar example— 
‘Vrksham anu vidydtate vidyut—Tbe lightning 


1. Agratah oprshthataschett samjnapandt prdgir- 
dhvam chéti yavat. (A) 


2. This should not be regarded as a separate medita- 
tion. It is subsidiary to the meditation upon the horse 
explained in the above passage and is intended to glorify 
the horse, 

3. But for the presence of these vessels and 
other signs, the sacrificial horse would not be recognised 
as such. 
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flashes forth pointing out the tree.’ Of this 
vessel the easter sea ig the resting place. ‘Vhe 
locative case used for the nominative in purve 
samuare is due to Vedic license. Your here means 
‘place of rest.’ Similarly the night is the silver 
vessel, for both possess the same lustre’ or 
because of their inferiority (the night and silver 
being respectively inferior to the day and gold). 
It arose afterwards, proclaiming the horse (as 
being one with Virdj). Of it the western sea is 
the resting place. The vessels are called mahiman 
because of their excellence. That a golden and a 
silver vessel should be placed as above contributes 
to the glory of the horse. ‘These two vessels, 
as described above, appeared, one on each 
side of the horse.’ This repetition is for glorifying 
the horse. The succeeding statements also are 
intended to praise the horse. Haya, if derived 
from ht ‘to go’, means ‘the speedy.’ Or the 
word may denote a particular variety of horse’. 
dévdn avahat=enabled the gods to attain godhead 
because it is one with Virdj3. Or the phrase 
may (merely) mean ‘carried the gods.’ 


(Question.) Is it not disparaging to the 
horse to explain the words thus—as ‘ carrying 
the gods ’? 

"7, A moonlit night is to be thought of here. (A) 


2. As vdjf and the other terms used here do. 
3. Virdj can grant this privilege. 
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(Answer.) No; for carrying others is natural 
to a horse; it being so, if a horse carries the 
gods and auch other beings, it certainly redounds 
to the credit of the animal. 


Similarly vdjt and other terms denote varieties 
of horses. The meaning of these clauses after 
supplying the ellipsis is—'as vdjt, it carried the 
gandharvas'; ‘as arvan, it carried the demons’; 
and ‘as asva, it carried men’. By samudra is 
here meant the supreme Lord. He is its bandhu 
i.e., bandhanam or tying place. The supreme Lord 
is also the source of its birth?. By declaring that 
it is born from a pure source and remains in a 
pure place®, the scripture extols the horse. Or the 
word samudra may be taken to mean the ocean 
itself here, for according to Tatt: Br: ILI, viii, 4 
the horse has sprung from the waters. 


1. Samutpadya bhatani dravantyasminnité vyut- 
pattyd paramagambhtrasyésvarasya samudrasabdatamdha 
paramdimets, (A) 


2. As being the source of all. Campare Vdrttka i, Y. 
3. Samudré badavd yadvat utpadydgritya vartate. 


Parditmani virddasvah tathaivett vichintayét. Vartikas&ra 
i, 21. 


SECOND BRAHMANA. 





Now is related how Agn# that is employed 
at a horse-sacrifice was born. (The legend 
regarding) its birth which shows how great 
this Agni is, is narrated only a8 & preliminary to 
the meditation. 


1. Naught was here in the 
beginning ; by Death was it con- 
cealed—by hunger, for hunger 
‘s Death. He created that mind 
saying ‘Let me become reflective’. 
He went about worshipping. 
From him (thus) worshipping 
was born water. (He thought)- 
‘While I worshipped (arch), 
water (ka) sprang forth "—that 
is why arka (Agni) is called arka. 


ae 

1. Agni. the object of meditation here, is not fire, but 
the altar on which the fire is placed, this altar also being 
known as Agni (parthivagns, chitydgni). Thus the legend 
here related refers to the birth of Agni in this sense and 
not of fire whose birth from Vayu is well-known. 
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Flappinesss tredeedk is his whe 
! 


, f % ae 
co nS rd OS 


phy ogee Db tebyaye rents net 
auybbios dtlloronbiabed by mau ac. fame. ae. 
dist tel wot at alt exist. agre te., before th. 
birth of axoid aad the like. 


Question: Was there. (ther). absolutoly 
nothing ? ea 


Answer’: It must be sp, for the sult Says 
‘Naught was there’. Neither cause” nor effect 
existed (then), (Moreover so far as the effect is 
concerned it could not at all have existed then) 
for it is produced. We know, for example, that 
a pot, which is produced, does not exist before 
its production. : 


Q@uestzon: How can the cause be non-existent 
‘tea? We see, for instance, the lamp of clay 
(before the pot is made). The effect may not 


1. This is the nihilist’s answer who fansies that the 
Voda givos wv support +o his view. 


2. By the torm ‘cacese’ in the following discussion 
must bo witdorstocd eno ‘material cause’—the clay, for 
eramplo, in tho case of a pot and not the potter or the 
staff. 


3. This is the view of tHs xibitist who maintains 
that neithor cause nor effect exvts in the beginning and: 
that overything springs into being from nothing. 





Seg a Swe eee 





ST he tae 
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sxiss then because we do not perceive it’; but 
Wk So $96 cause (which we do perceive). 


Answer®= Not sc, for (according to the above 
wi xts octhing is iewosivesL before areation.  t! 
:on- perception be a proof of non-exmence,. then, 
speaking of tite usiverss ad» whole, seither ithe 

“cause ui. the effect is pesceived before craginor: 
and we mus therciors ccnelnay thas neither oi 
them existed “ten. ae 


Answert: That is not cight; for the text 
says—- By Ceath was this concealed’. If there 
were nothing—neither what conceals, nor what is 
concealed,—the scripture would not say ‘By Death 
was this concealed’.® It is not for instanco proper 
te say that a barren woman's son is covered over 
with flowers sprung from thé sky. The scripture 
(expressly) states that all this was (then) covered 
by Death. Hence we conclude—because of the 


1. Remove the stop after ndstitd. 


2. This represents the view of tho Natyydyika who 
holds that the cause must exist beforo tho effect is produced 
but not the effect also. 


3. This is also the nihilist’s answer and not of the 
siddhdantin, 


4, Hore begins the answer of the siddhdaniin. 

5. This scriptural statement only denies the absence 
of differentiated entities before oreation. It does not mean 
that there was nothing at all then. 
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validity of scriptural testimony—that, what 
conceals viz, the cause and what is concealed vi: 
ihe effeci, did both exist before creation. 


That botb the._sause and the- effect miisi 
exist bofore cféation cap also be established by 
reasoning. For (in experience) an effect, whi::h 
ig positive in character, can be produced only 
Jvlion the cause exists and not when it does not. 
“ On this analogy of the pre-existence of a cause 
in the oase of a pot, we infer that the cause 
of the universe also must have existed before 
creation.! 


Objection: Even in the case of a pot, the 
cause does not pre-exist, for the pot comes into 
being only after destroying what you say to be 
the cause viz, the lump of clay.” 


Answer: Your objection is not valid for 
(we do not admit that the lump of clay is the 


1. The position of the nihilist is controverted in 
two stages. It is first shown that the cause must necessar- 
ily oxist before the effect is produced ; and then that the 
effect also must be admitted to exist always. 


2. Tho material cause is that which is found to 
continue in the effect and which exists immediately 
before the effect is produced. The latter condition is not 
satisied by the lump of clay, because it is destroyed 


before the pot comes into being. Hence it is said that it 
is not the cause. 
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cause) but only the material—clay. The cause 
of a pot or a necklace is clay or gold and not any 

particular shape or form of them. For even in 
the absence of any such specific forms, the effect 
is produced, the mere material (irrespective of 

_ its shape) being sufficient for the purpose. Hence 
specific forms of clay or gold are not the cause 
of the pot or the necklace. Again when the 
material is not present, the pot or the necklace 
is not produced, showing that the substance—gold 
or clay—is the cause and not particilar states of 
it. Every cause when it produces an effect 
does so only after rendering latent certain other 
effect which was till then manifest, for one cause 
cannot at one and the same time appear as more 
than one effect. When the former of two effects 
disappears, the substance ofthe cause does not 
suffer destruction. Hence itis not right to say 
that because a specific condition of the cause dis- 
appears before we have a particular effect, that 
effect springs from nothing. 


Objection: Your contention that when an 
effect disappears, its’ cause does not doso but 
endures in the form of another effect is not right 
inasmuch as clay or any such material is never 





1. Compare Vdartikasdra— 
Asddhdranarupéshu vydortiéshvitarétaram 
Bahushvekam yaddbhdti pratyaksham kdranam wt tat. 
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found dissociated from all forms. 


Haawer ANG, ior cay, the Mmateriat te on. 
example, is secu to persist when the pot come: be 
be and the fumyps ceases to be. 


Oljection: Your belief in the samenossy «f 
the matorial bere is (an illusion) due to similarity 
(and not to identity. ) 


Answer: No; for we actually perceive in 
the pot the very elements that once constituted 
the lump. To argue in the face of such (conclu- 
sive) evidence, that tbe belief is due to similarity 
or something like it would be to argue wrongly’. 
That inference should yield precedence to percep- 
tion is but right because inference is dependent 
upon perception?. (If your theory be admitted) 


1. A certain section of the Buddhists believe that 
all things are momentary and that the notion they are 
continuous entities is an illusion. A lamp-flame, for 
instance, isin no two moments materially the same; yet 
we speak of it as being one and continuous. Tho fallacy 
horo is pointed out in the Tikd as being similar to the 
fallacy in the following—Recause water is cool to the 
touch al] things including fire must be coo] to the touoh. 
When inference contradicts correct perception, it is the 
focmeor that must be wrong. 


2. Correct inference is possible only when the pre- 
mises on which it is based are vouched by perception. 
This is why inference is stated to be dependent upon 


perception. 


peegtes |B 
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sothing would be wortby of trust’. If every- 
thing ha momentarv—even what is recoginsed as 
preivously perceived—tbe notion (of momentari- 
uess) would need another (supporting netior) 
that, another; and so forth ad wfnitum. Thus 
the notion of similarity (by which you explain 
recognition) would not itself be proper evidence 
(until confirmed by another notion) and there 
would be certainty nowhere. Moreover if a 
continuous knower is not adimtted, there will 
be no connecting link between two notions (both 
of which are momentary’). It cannot be that 
similarity will furnish the needed link, for two 
notions relating to an object perceived at different 
times cannot cognise each other and when 

1. The Buddhists who maintain that all things are 
momentary also maintain that ao notion can, by itself, 


be taken as true until it is corroborated by other notions. 
Recognition being a notion cannot, although it be based 
upon perception, be admitted as conclusive until it is 
confirmed by other notions. Thus the advaiiin's view 
that the recognition of clay as being the same in the 
lump and the pot is sufficient to refute the view that 
it is due to similarity, appears unsound to a Buddhist. 
His objection is met by the statement that agreeing 
to the theory that all notions require confirmation 
from outside would lead to the cessation of all life’s 
activites. If everything needed confirmation there would 
be faith nowhere, 

9. Here the matter is considered from ‘the stand- 
point of the subject and not that of the object, the 
Buddhists believing that the ego also is momentary. 


30 





that cannot take place, there will be no pores 


of similarity 


Objection: Thera may he the nolion 
givuilarity when there is no similarity. 


dnswer: Then the same will bave to be snl 
of the notions (regarded as referring to similat 22 
objects) and they would in consequence refer bor 
nou-entities. EE 







Objection: Let all notions refer to non-entitias: 
(Where is the harm ?)' 


Answer: In that case the notion of notions: "7% 
would itself refer to what is non-existent. ‘ 


Objectson: { admit that also. 


Answer: Then the notion of non-existence: | 
would be false because all notions are so. ae 
ae. 


It is therefore wrong to say that we seem to 
perceive identity when we perceive only similarity. 
To sum up—The cause must exist before the 
effect is produced. 


The effect also must be existent before its. 
manifestation. 


1. Here the ground has shifted to nihilism. The: 
nihilist in denying objects is forced to deny notions also, 
whioh of course he cannot. 
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Questton: Why ? 


Answer: Because it is implied by the very 
fact that it becomes mansfest ( afterwards.)" 
‘Manifestation’ means becoming an object of direct 
perception. Whatever, in our experience, say ® pot, 
is enveloped in darkness, becomes aD object of 
direct perception when tbe darkness is dispelled 
by light. This shows that the pot necessarily 
exists before. Similarly, we conclude it should 
be in the case of the universe. If there were: 
no pot at all, for instance, it would not be 
perceived even when the sun rose. 


Opponent: You cannot press that argument - 
since, a8 you do not deny the existence, af any 
time, of the effect, it will negessarily have to be 
perceived always. The pot being taken by you 
to be always existent, you must see it whenever 
the sun shines, provided only there ig? the 


1. This looks like begging the question. But it is 
only a preliminary consideration and various proofs 
will be adduced later on. That what is manifested 
exists before manifestation is shown here as probable by 
means of familiar illustrations; it is not proved. 


9, Here is a textual diffloulty of a somewaht perplex- 
ing character. The printed editions of the Bhashy 
generally read mrtpindéSsannihité and are supported ip 


this by the 7¢ka which states that the second word here 
8 asannihite and not sannihite. But this reading 40°% 
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lump of elav' within sight and nothing like |e! 


VeSs envedapes oh 


Answer, Not so: beeause concealment 5 
of fa bond. An otfect like a pot may be wy. 
coived for two reasons. If it bas manifosted 
itsall from clay, it may be concealed in darkness, 


hy au enclosure or some such thing; if it liu 
nol so manifested itself it is rendered latont 
by one or other of the several other eflocts 
of its material cause e.g. by thelump. Henog 
an effect is not perceived before manifistation, 
although it is existent—for it is hidden or latont. 
The terms (in ordinary use) such as ‘lost’, ‘born’; 
‘existent’, ‘non-existent’ and the ideas denotad 
by them are based on this two-fold charactor 


of manifestation and’ concealment. 


Objection: But there is a distinction bet- 
ween the concealing of a thing by an enclosuro, 
for example, and by specific forms of the cause 
such as a lump of clay. Darkness or an enclosure 
like a wall occupies space other than that 
occupied by the pot while the lump of clay and 


not nppear to yield the right sense and the translation 
accordingly follows the Sri Vani Vilés edition which has 
mrtpinde sannthile. 


1. Mrlpindagrahanam . virddhikdr yOopalakshandr- 
tham. (A) 


Pe 8 ergs Se tie a 
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the potsherd’ do not do so. Hence it is not 
rigbt to say that although the pot exists, it is noi 
perceived because it is hidden by the lump or 
the potsberd, for neither of tbem can be snria 
to conceal the pot (as a wall, for example, does.) 


Answer: That is not so, for water (mixed 
with) milk is seen to occupy the same space?, as 
what conceals it, viz., milk. 


Objection: Since the elements of the lump 
or tbe potsherd themselves constitute the pot, 
they cannot conceal the pot’. 


Answer: No; these elements are separate 
because they (produce) distinct effects (of the 
material cause) and may therefore well conceal 
the pot. 


. 


1. The lump of clay is intended to stand for all effects 
that are anterior to the manifestation of the pot: the 
potsherd, of all those that are posterior. 


2. The Vartikasdra suggests another illustration— 

Ekasminneva viyati chandram tejobhibluiyate. 

Sauréna tejasd tadvat pindendvriyatdm ghatak. ii 59. 

3. What is meant is that although milk and water 
occupy the same space, their particles are distinct and 
stand apart, while in the case of a pot and the Jump of 
clay they are identical, 

4. The advaitin holds that the elements constituting 
different effects are themselves distinct although derived 
from the same material; otherwise the effects would them- 
selves be identiosl, other conditions remaining the same. 


B. 3 
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Objection: (In that case a person that dosiren 
an effect) must endeavour only to remove Lie. 
yeil that conceals it. If the pot exists alrondy 
in the lump of clay or the potsberd and in 1! 
perceived because of its being concealed therein. 
a person that desires to have a pot must merely 
try to dustroy the concealing factor and not sul 
about producing the pot directly. Such howevor 
is not the case. Henceit is inccrrect to assert 
that the effect exists but is not perceived owing’ 
to its concealment. 


Answer: Not s0, for there is no uniform 


rule regarding thie (even in cases where the 


pre-existence of concealed objects is not ques- 
tioned by you). For instance the percep- 
tion of a pot does not always result when a0 
attempt is made only to remove the veil hiding 


it. We find people lighting a lamp to find 
a pot enveloped in darkness. 


Objection: Well, that attempt is for remoy- 


ing darkness and when it is removed, the pot- 


becomes, of itself, perceivable. It adds nothing 
to the pot. 


Answer: It is not so; for the pot is perceived 
(then) as being bright, When the lamp is lighted 


the pot is seen to become bright; but it was not 
90 before. 





Hence the lighting of the lamp is not. 
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merely for dispelling darkness but also for 
illumining the pot, for the pot igs perceived 
‘llumined!. Sometimes, however, there may 
be an endeavour only to remove the biding veil 
as for instance when a wall is demolished (and 
the object beyond it becomes visible). Thus 
we conclude that there is no uniform rule 
that a person who desires for the manifesta- 
tion (of an existing but hidden object) must 
strive only to remove the veil that hides it. 


Rather 2 direct effort (over and above that 
for removing the concealing factor) is always 


necessary, if a latent object 


is to become 
manifest.” 


We have already stated that a cause: 
when transformed as a particular effect conceals 


all its other effects. If we endeavour only to 


1. What is contended here is that it is wrong to 


say that an effort to remove the concealing element is alone 
sufficient for the manifestation of a hidden object. 
Ordinarily such efforts while removing the veil, add some- 
thing to the object and thus also aid its manifestation. 


In the illustration given above the pot is united with light. 
and is perceived as such. 


2. In the case of an object which is latent and not 
merely concealed, 9 direct attempt at aiding manifestation 
is a necessity; in the oase of objects already manifest but 
lying concealed,such an endeavour may or may not be 


necessary. This is the substance of the foregoing an& 
the present arguments. 
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destroy the already manifest effect viz, the lun» 
of clay (existing before the pot) or the pot-seclans 
{seen alter the pot is broken) we get only 
particlas (af earth) and small fragments. Bein. 
thomselves ctleets, these will necessarily conceal 
the pot.and we shall not therefore see it. This 
monnyn «1 further effort is needed (and then u 
further effort and so on). Hence one that desiros 
for the manifestation of a (latent) effect like a pot 
must necessarily strive dtrectly to produce it.) 
Thus we conclude that the effect certainly exists 
before it becomes manifest. 


Moreover there is admitted by all, a distinc- 
tion between a notion which relates to a past 
object and that which relates to a future object.” 
As in the case of the motion of a pot existing now, 
the notion of a past or of a future pot also must 


refer to an existing pot. Again we find that 
objects not yet manifest are sought (by people). 
If a thing does not exist at all, none will seek it. 
Besides (we must admit) as true the knowledge 
of yégins relating to objects which belong to the 





1. The direct effort alluded to here isthe kuldlavyd- 
para i.e. the operation of a potter required for producing 
& pot. 


2. J.e. if the pot exists only in the present, there 
must be only one kind of notion relating to the pot: and 
not three, as is now the case. 
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past or the future. If the future pot' does not 
ATIat at all God’s percepttio 


sepiton of if sosy will tc 
false. Nor can you regard that the word ‘percep- 
tican’ here is used in s secondary sense, 
(for) we have already shown by reasoning why the 


pot should be taken to exist always.” 


Further (to assume that the pot does not 
always exist) would lead to a self-contradiction. 
When 2 potter employs bimself in producing a 
pot, if it be rightly determined that the pot will 
be produced, it will be a contradiction to savy 
that the pot will not exist just at atime when, 
according to that determination, it comes to be. 
To say that a future pot is not, is equivalent. 


1. J.e. &@ pot which is to manifest itself hereafter. 
We must also understand here the past pot ¢.e. a pot which: 
was manifest once but is no longer so. 


3. The opponent’s view set forth hore is as follows : 
Perception is no doubt only of objects existing during the 
time of perception. Yet in the case of God's perception, 
let us understand this word ina secondary and not a 
literal sense, so that it may not imply that the object 
extsts whenever God perceives it. Let God's perception 
be correct as knowledge; only let it not be regarded as 
perception in its ful) sense. This objection is metin the 
following manner: A word should be understood in & 
secondary sense only when the primary sense is altogether 
inadmissible. In the present case the primary sense is 
admissible, for our previous argument has shown that. 
the pot exists always. 
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+o saying that the pot will not come eee 
This is as iviieh a coutradiction ag sayig 1h" 
pot does not exist.’ If, however, what you 
mean iby bho non-existence of a pot hetore e 
manifestation is only that it does not exist 
a form which is serviceable (to us, say, fur 
fetching water)’, then there is no divergence of 


view (between us two)’. For we only say that .@ 









the future pot now exists in a subtle form. Relation © 4 


with the present time which belongs to the lump Bee: 


of clay or the sections of the pot, cannot belong 
to the pot, just as the futurity belonging to tho 







2 


pot does not belong to the lump of clay or the 8 


fragements of the pot. Hence itis no& wrong a9 
to deny that during the employment of the 3& 
potter and before itg manifestation, the pot existe “3% 
(in this sense). Il you denied the reality of the 4 
future pot—its svaripam—tbat would be wrong, .2%! 


but you do not deny that®. Relationship with 


1. The olause, whose substance is here stated 
means literally that ‘it does not exist in the manner iu 


whioh, for instance, the potter exists—active and making 
-&@ pot,” 


2. The Vedantin means that before manifestation 


an object is pot absolute nothing. He does not mean 
that it thon exists exactly as it does after it becomes 
manifest. (A.) 

: 3. Two phases of the question are considered here. 
8 it the svartpam of the pot that is denied? Or is it 


merely moant that an object, which has not manifested 







39 


the present or the future cannot of course be 
the same for (a phases of) a changing thing. 


Further, of the four kinds of non-existence . 
the itarétardbhdva or mutual exclusion Say; of a 
pot, is other than the pot. The itarétardbhava 
of a pot is, for example, 2 (piece of) cloth 
or some other thing, but not the pot itself. 
Moreover (we cannot s88y that) the piece of cloth 
jg non-existent (merely) because it is (represented 
as) (the) non-existence (of a pot). 


Question : What then ? 


Answer: It must be positive in character.” 
Gimilarly the other kinds of non-existence must 
be different from the pot because, like mutual 
non-existence, they also bave reference to a pot. 
And in the same manner, these other kinds of 
non-existence must also be positive in character. 


ee EE S””—™~—“s”*SC=e 
itself yet, is not serviceable tous now? The former view 
thas already been refuted. He who holds the latter view is 
correct according to the Vedaniin. 


1, Four kinds of non-existence are distinguished: — 
(1) Pragabhava or the non-existence of a thing before it 
oe into being, (2) Pradhvamasdbhava or the non- 
existence of a thing after it ceases to be, (3) Itarétardbhava 
mutual exclusion or the non-existence of one thing 
in another and (4) atyantabhdva or the absolute non-erist- 
noe of a thing. 


2. Svardpaparardpabhydam sarvam sadasaddtmakam. 
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Hence the non-appearance of a pot provioun tn 
ie Daaatlasbation, aarely because ib is bermed ao. 
abhdva, canuol lead us to the conclusion that the 
pak danas ant avint ak all, 


(Objection: You thus deny abhdva alto 
fothar allhough it is as well-known as bhdva. 


Answer : If it is to be recognised, what should 
bo its character?—the same as the pot taking 
the above illustration or different from it?) If, for 
example, the previous non-existence of a pot 
were identical with the pot, if would be improper 
to state it as belonging to a pot.' 


Objection: Let this relationship be regarded: 
as conventional, as in the example ‘a torso's. 


trunk’. 


Answer: In that case what belongs to the pot- 
is the conventionally assumed non-existence and 
not the pot itself. As regards the alternative that: 
the non-existence of a pot is different from the 
pot, wo have already stated our view. 


Again if the pot did not at all exist, before its 
wanifestation, say like a hare’s horn, it could not 
como into relation with its cause or with existence 





l. Aa ‘ghatasya abhkdvak’ or ‘non-existence of & 
pot,’ 
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in general!, for all relation is betweun two (exist- 
ing) things. 


Objection: This is not tbe rule in regard to 
iogically inseparable objects. 


Answer: No, for there can be no such in- 
separability between existence and non-existence. 
Existing things may be logically separable or in- 
separable, but not an existing apd a non-existing 
one or two non-existing things. Thus we conclude 
that the effect exists before its manifestation. 


Now is stated by what kind of Death all was. 
concealed. Asandyd=desire to eat or hunger. 
That is the character of Death. Asandyayd—by 
Death of this description. Why is hunger called 
Death? This is answered in the next sentence- 
where the particle hz implies that the reason is. 
well-known. Whoever desires to eat, kills beings 
only after feeling hungry. Thus hunger suggests 
Death and therefore the text says, ‘Hunger indeed 
is Death.’ Hunger is the characteristic of a sentient 
being and so the word mrtyu (bere) denotes 
Hiranyagarbha whose (chief) limiting adjunct is 
the mind?. This effect (viz. the universe) was 

1. Svahetusambandhassaitasambandho vi janméts 
tdrkikdh (A.) 

2. Allthe subtle bodies of beings, in their totality, 
form the adjunct of Hiranyagarbha. He is described here 


as buddhyavasthah, the mind being the most important- 
ponstituent of the subtle body. Comp. Pagel1l. Note 2. 
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‘goncealed in that [Tiranyagarbha, as » pel. [eos 


example, is canengled in clay (found) In |Taee Gee 

-ofa lump. tat refers to manas. Hiranyagarbha, 
with i view bo produce the ettect, presently bo be 
montioned, created (akuruta) the mind (marth), 
the internal organ, characterised by desiro wud uo 
forth and (tat) capable of reflecting about what . 
has to be done. With what object did he crontg-3 a 
the mind? The reply is dtmanvi sydm tt2 t.e., that ge 
he may become reflective through the mind i$) 
dtmanvi=dtmavén 7.e., possessing mind (atman)\3 
Sak i,e., Hiranyagarbha, with the mind thus mani (45 
fested. archan=archayan i.e., worshipping hime} 
-gelf' ag baving achieved his object. acharat= : i 
went about?. tasya=of that Hiranyagarbha. archa i; 
-tah=who was worshipping. dpah ajdyanta 4.6.5 8 
water accessory to worship, was born. Here we. eS gel 
- should supply ‘after tbe birth of the three elements : 
beginning witb ether,’ on the strength of other “3 
-gacred texts®. There can, moreover, be no two . 


Vv_—o- 


1. ‘Worshipping’ here means only ‘feeling gratified’. 














2. Hiranyagarbha has no gross body and all his acti- cS 
‘vity is, in consequence, of the nature of reflection, which, 
in bis case, ia adequate to bring about the desired result. 
Henco ‘went about’ means ‘reflected’ or ‘thought.’ 


3. The reason why the oreation of these three ele- 
ments is left out is that this passage is not primarily intep- 
ded to describe the order of creation. The allusion to the 
subject is only incidental and is intended to show the high 
origin of agni, the object of the meditation. 
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different orders of creation. archaté mé—of me, 
awhile I worshipped. kam = water. abhat=sprang. 
So thought Hiranyagarbha and therefore the agnt 
used at a horse-sacrifice is known a8 arka'. This 
explains the derivation of the word arka when it 
means agni?. Agni has the descriptive title of 
_arka because it is connected with a happy sense 
_of gratification (arch) and with water (ka}®*. Who- 
ever knows the aforesaid reason for arka being 
0 called (ya évam arkasydrkatvam véda), to him 
(asmai) comes (bhavats) water or happiness—both 
having the same name (kam). ha and vai are parti- 
cles denoting affirmation. The meaning is— Who- 
ever knows this, will certainly reap this fruit.’ 


9 Water verily is arka ; what 
was there as the froth of water, 


a te a ape fae ae 

1. Strictly speaking this may account for Hiranya- 
garbha, and not agni, being known as arka, But as will 
presently be showD agné is born of Hiraxyagarbha and is 
therefore called arka forgetting, for the time being, the 
distinction between the cause and its effect. Compare 
Ttka—Evam mrtyorarkatvept kathamagnérarkatvam ityds- 
.ankya mrtyusambandhdditydha agnériti, ; 

9. This out-of-the-way designation for agni implies 
that agni should be meditated upon in a particular man- 
ner. Compare T tkd—Aparvasamjndydgasya phalantara- 
-bhavat updsandrthamityaha agneritt. 


3, Arka means the Sun primarily and agni, only 
secondarily. 
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that hardened ; that became the 
earth ound Chercupoi W/o anya: 
garbha) became exhausted. Out 
of lim, exhausted and afflicted, 
sprang forth the essence of 
splendour—agni. 


What is this arka?! Arka is water, accessory 
to worship (dpo vai arkak), because it is the source: 
of agnz. Besides fire is said to reside in water. 
Hence it is known as arka (only secondarily but) 
not directly. The context is not of water, but of 
agni. Compare what is stated later on (I, ii, 7) 
—‘This agni is arka’ Tat=tatra=on that. Yat 
apdm sarah dsit= what was there as froth on 
water or as cream on curds. tat=that. samahan- - 
yata=became solidified, being heated by splendour,. 
inside and outside. The use of the neuters— yat 
and ¢tat—in reference to sarah which is of the mas- 
culine gender is peculiar®. They should be taken as 
equivalent to yah and sak. Sé prthivi abhavat t.e. 
that hardened substance became this earth. 
What ig meant is tbat the cosmic egg sprang 


1. The text appears to mean that arka ia water 
dircotly. Hence the explanation that it means water be- 
causo it moans agni and agni is produced from water. See- 
note 1. p. 43. 


2. Uktdnupapatiidydtanartho vdsabdak. (A) 
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from the water. 
been produced. 
exhausted. 


tasydm t.e., when the earth had 
asramyat t.e., Hiranyagarbha felt 
All people, when they work, become 
exhausted and the work of the creator was vast. 


being the creation of the earth. What of him 
(thus) exhausted ? tasya=out of him. 


srdntasya 
=exbausted. 


tapiasya=distressed' tejérasah= 
the essence of splendour.” niravartata— proceeded 
4.¢e., from his body. Who was it that so proceeded? 
agnth 2.e., the Virdj, who is the first-born and is the 
aggregate of body and senses, born inside the 
egg. Compare the Smrti ‘He is the first em- 
bodied &c.' Vide. Kath. Up. note 1. p. 18. 


3. He divided himself in 
three ways—with the sun as 
the third ; with the wind as the 
third. The self-same Prdna be- 
came three-fold. Of him the 
eastern quarter is the head: 
and that and that, arms; and 


of him, the western quarter is 


1. Exhauation and distress are not to be understood 
in a physical sense. They are due to thought. 


Compare 
note 2. p.42. Read Khinnasya. 


2. The téas is nothing but chaitanya or sentiency 
which was transmitted to the new being— Virdj. 
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the hind part; that and that. 
the hip-bones. South and North 
are its sides, the firmament, 
the back: the interspace between 
(heaven and earth) the belly ; 
and this, the breast. He stands 
firm in water. And wherever 
a person that meditates thus, 


at 


goes, there will he stand firm. 


Sah=the Virdéj who had sprung into being.. 4 
trédha=in three ways, dimdnam=himeelf ‘.c.,. °} 


the aggregate of (subtle) causes and (gross) effects". 


vyakuruta=divided. How, in three ways? ddityam 
trttyam—tbe Sun making three with the Fire and: - 


_ 


Wind. We must here supply vyakuruta 2..., 
divided. Similarly vdyum trtiyam means ‘the Wind 
making three with Fire and Sun’. We should also 
understand (although not expressly stated) ‘the 
Fire ag third with the Sun and Wind’—it being 
equally possible to have thus a total of three. Sa 
esha prdnah=the same Prdna t.e., Virdj, although 
the self of all beings. trédhd in three ways as 
Fire, Sun and Air, specifically. vzhitah =differen- 
tiated himself without losing bis original cbaracter 


1. Hitrayyagarbha can be desoribed only as karana 
gonghdta. 
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of Virajt. Now follows, as in the case of the borse, - 
(4 description of) the meditation upoa this arka— 
the first-born Virdj—which is identified with the 
altar used at a horse-sacrifice. We have already 
stated that the origin of this agnt, as described 
above, is for extolling it by sbowing that it ig 90- 
pure in its source. tasya=of it. prachi dik=the 
eastern quarter ; strakh=bead—botb being the best. 
asauchdsau cha—the North-East and South-Hast 
(pointing to them). irmau=arms—the word being 
derived from the root ér ‘to go’. atha ze., (and). 
asya=of this fire. pratichi dik=the western 
quarter. puchcham=the tail 2.¢.» the hind par6, . 
for when it faces east (the hind part) turns to- 
wards the west. asauchdsau cha t.e., the North- 
West and South-West (pointing to them). sakthyau 
= sakthint =hip-bones’— forming angles on the 
back. dakshind chédichit cha=the southern and 
northern quarters. pdrsvé=the two sides—both 
coming in contact with the (other) two quarters. 
dyauh prshtham éntartkshamudaram—to be under- 
stood asin i, 1. tyam i.e, (this earth); wrah= 
breast—both being beneath. Sa eshah— this- 
agni whois Vzirdj and is of the form of all the 
worlds. apsu=in water. pratishthitah=is support- 


1. Yathad tantvavasthdnupamardanéna milakérandat 
paté jayate tathd. (A) 


2. Sakthipadam prshthanishthonnatdasthidvayavisha- 
yam (A). 
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ed. Compare another sacred text—‘Thus bheer as. 
ipside bhe witkes Vaéra koacha . whereves 
goes. tadeve fufravva -there alone. prutilishtinents 
=Obtains suppork Who? ya évam oidadn + ' 
Who teditabes thus that agate is supported os 
water. This is the statement of (only) a subsidiar 
result). 
4. He desired 
a second form’ and he—the hun. 
ver which is Death—mentallv 
united with the word. What 
(then) was the seed there, that 
became the Year. Before then 
there was no Year atall. He 
supported it for so long—one 
year—and after this period. 
brought it forth. When it was 
born, he opened his mouth (to 
swallow it). It cried out dhdn 





‘Let me have 


and that became speech. 


Sah t.., Hiranyagarbha who had created 
tbrough himself, in the order of water etc., out of the 














1, Tho main fruit ot the ineditation upon agni is 


declared in passage 7. 
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cosmic egg, the Virdj—agni-—who is the agrregain 
Mall causes and offeets and whe divided hinwil! 
in three ways. Doing what, did be create (Virdy)? 
Sah =o, ic, Death. akdmayala desired. What - 
(vitiyah=a second. mé=to me. dimd= body. 
jdyététt t.e. might be born, so that T rnoight become 
embodied. He desired that such (a second body) 
might spring up. Sah ¢.e. he having thus desired. 
manasa v.e. by the mind already born. vdécham— 
speech viz., the Veda. mithunam samabhavai= 
united with. It means ‘He pondered over 
the Veda’ z.¢. He thought of the order 
of creation as narrated in the Veda. Who was 
it that did so? asandyd mrtyuh 4.e. Hiranya- 
‘garbha implied by (the word) ‘hunger’ as stated 
already in passage 1. The text refers to him 
‘expressly here in order that no other be under- 
stood’, tat=tatra=there i.e. in that union. Yat 
retah—what seed—the cause of the first-born 
Virdj. dsit=was. The seed here meant is ‘ medit- 
ation and karma’? which he recognised through 
pondering over the Veda and which belonged to 
him in his previous existence. Influenced by 
that idea, he (sak) created water and entering 
it, through that seed, became an embryo—an egg 


1, Anyatrdnantaraprakrie virdddimanita yadvat (A). 


2. Meditation and karma are together the means 
-of obtaining the position ofthe Virdj. Hence they are 
termed here the - seed ’. 


B. 4 
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—and was born (samabhavat) asa Year (samrats 
arah) i.e. the vroxtor of the year (Viriis). Se ae 
purd tatah samvatsara dsa—hbefore then 2.c befora 
the bith of tho Verdi, the croutoe of the Yeu, there 
was no Yoar atall. dam z.e. the creator of the Yeu 
t.e. Vrrdjz. elsivantam kilam z.e. for the well-known 
period of a year. abibhah t.c. Death supported 
in the womb. What did he do after this period ? 
eldvatah kdlasya parastédt—after this period of a 
year. lam=him. asrjata i.e. sent forth 2.c. broko: 
open the egg. tam jdtam=him born 7.e. bis child, 
the first-embodied. abhivyddaddt=7.e. opened his 
mouth for swallowing him, because he was hungry. 
sah=the child, being afraid through natural igno- 
rance’, bhin akardt=cried out bhdn. sd eva:: 
the same. vdk—speech. abhavat = became. 


®. Hethought: ‘IfI should 
kill him, I should get but little 
food’. With that word and 
by that mind, he brought forth 
all this, whatever is—the Aik, 
the Yajus, the Seman, the metres, 
the sacrifices, men and animals. 
ee he brought forth he 





1, Fear is duo to ignorance; for, in reality, there 
is nothing to fear from, unity being the truth. 
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resolved to eat. Because fhe 
eats all, adit? is called adity. He 
becomes the eater of everything 


and everything becomes his 
food—who meditates upon why 
aditt is so called. 


Sah te, that Heranyagarbha, although 
hungry, seeing his off-spring, who thus cried out. 
atkshata=thought. yadi=if. vai=xat all. imam 
we. this child. abhimamsye=kill. kaniyay annam 
=little food. karishye=1 shall make. Thus 
thinking, he ceased from (his attempt to) Swallow it. 
‘I must have plenty of food for eating during » long 
Beriod; not a little. By eating this, there will 
be only a little food. For instance, if the seaq be 
eaten, there will be no grain (to harvest)’ Having 
thus thought of the advantage of Possessing 
abundant food, he (sah) by the Self-same mind 
(tena ditmand) became united with the self-same 
word (tayd vdchd). He reflected repeatedly ang 
brought forth (asrjata) all this (idam Sarvam)— 
moving as well as stationary. yadidam kim cho 
all that we perceive. What-is that? The Rik, the. 
Yajus, and the Sdman;, chanddmsi=metreg viz, 
of seven varieties beginning with the gdyatr¢ ;. é., 
the threefold mantras consisting of stotra, sastra, 
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and the rest’. -in matres such as the géyairi 

crployod ol cneeibiane vaewin segerifiees whrel. 
are performed by means of them; prajak t.¢., 
bheir pomounes,  pasunt-animals—tame suid 
wild?.- which are necessary for karma. Well, 
was it nob said that he created Virdy uniting 
himsolf with the Veda? How can you now 
say that the Veda is produced? This presents 
no difficulty; for his mind united (then) witb 
tho unmanifest Veda, while here the allusion 
is to its manifestation in a form such as can be 
utilised in sacrifices. Sak z.e. Hiranyagarbha, having 
thus thought of increasing the food. yadyadeva 
=whatever—rite, its aid, or fruit. asrjata= 
(brought forth). tatiat=(all that). attum=to eat, 
adhriyata=resolved. , Because he _ eats (atts) 
everything (sarvam), aditt or Hiranyagarbha is 
so called. Compare: ‘ Aditz is heaven; adit? is, 
the interspace; aditi is the mother &c. (Tastt: Ar: 
i, 13) sarvasya ctasya=of all this universe, serving 
as food. atté=eater; bhavatz=he becomes. He 
is (said to become) the eater of all, because 


me mt ne ee me ee ee ee Oe 


1. This refers to all Vedic formulas used at a sacrifice, 
whioh aro other than sidéiras and sasiras. Compare Tika: 
VYannagtyale na cha sasyate adhvaryuprabhrlibhischa pray- 
ujyale ladapyatra gvahyamityabhiprétya ddipadam. 

2. Tho number of animals offered to the doities at 


a horse-saocrifico comes to some hundreds and many of 
them are wild, like the mongoose, elephant etc. 
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be is of the form of all. Otherwise the statement 
wouid be absurd. for there is no one who oats all. 
Hence it means that one comes to posses the cha- 
racter of all, Everything becomes his food. [t 
ig bué right that what is all should have all for its 
food. (What is meant is that one will be all and 
will be the experiencing agent in all.) This result 
accrues to him who meditates on why aditi is 
so called. 

6. He desired: ‘Let me with 
the great sacrifice again sacrifice ’. 
He became exhausted, he felt 
afflicted. Out of him exhausted 
and afflicted, fame and strength 
went forth. The senses are fame 
and strength. When the senses 
departed, the body began 
to swell, (but) his mind was in 
the body. 


The next two mantras are for explaining 
the derivation of the words asva and asvamédha. 
Bhiyasa yajnéna=by a great sacrifice. bhiyah= 
again. yajéya=let me sacrifice. iti=thus. The 
word ‘dgain’ here is used in reference to what 
he performed in his previous birth. Hzranya- 
garbha in a previous birth bad performed s horse- 
sacrifice and at the beginning of the kalpa or 
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world-period, he was born under its influonce, 
Having transforroed himself into the rite. its 
aids and result, he desired that he should 
again perform x great sacrifice. He (sak) having 
thought of tho great deed, (asrémyat) becuine 
exhausted as other beings do. sa tapd tapyata 

He felt afflicted. Tasya srdntasya taptasyu- 

these words are to be understood as in passage 2. 
yasah=fame.  viryam=strengtb. udakramat «3 
(went forth). The text itself explains what this 
means—prinah 2.e., the senses such as the eye, 
They are yasch i.e, fame 4... the source of 
fame. Similarly the senses are viryam t.e., 
bodily strength. When life departs, man can 
neither acquire fame nor be strong. Hence the 
senses are (said to be) fame and strength of 
body. Such fame ‘and strength went forth 
from bis body.  prdneshu utkrdnteshu t.., 
when the senses which are fame and strength left 
the body. tat sariram=the body of the creator. 
svayathum adhriyata=began to swell. It also 
became impure or unfit for sacrifice. And of 
that creator, although he had left the body, the 
mind lurked in it, as in the case of & person 
who, although going to a distance, is yet mind- 
ful of what is dear to him (at home). 


7. He desired ; ‘Let this of 
mine become fit for sacrifice ; 
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let me become embodied.’ Then 
he became a horse (asva) since 
he swelled (asrat), He became 
fit for sacrifice (médhyam) and 
that is why the horse-sacrifice 
is known as asvamédha. He 
indeed knows what an asvamedha 
is, who meditates thus. With- 
out controlling it, he thought. 
After a year, he sacrificed it 
for himself. The (other) animals, 
he gave to the gods. Therefore 
(sacrificers now) kill the purified 
horse—consecrated to all the 
gods—as belonging to Prajépati. 
He who shines yonder is the 
asvamédha; the year is his 
body. This agni, (its) aid, is 
arka; of it these worlds are the 
limbs. These two, agnz and sun, 
are arka and asvamedha. He 
again becomes only one god— 
Death. He conquers further 
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death - death does not. rene 
i ’ +f € «- a9 

Lever ~ Cbedtdhe MeCcomes Hes sell, 

he feeames one with these 


deities. 


Now is stated what Hiranyagarbha did, boing 
mindful of that body. Sal akémayata=He desired. 
How? médhyam=fit for sacrifice. idam mé« 
this (body) of me. sydt=may become. Further, 
considering that he may become possessed of 
a body (dtmanvi sydmanénéti), he entered it. Since 
(yat) from his body, which through his deser- 
tion, losing its fame and _ strength, became 
swollen (asvat=asvayat), it became (known as) 
asva (horse). The horse is extolled by being 
thus represented as Verdj. Since also, through 
his eotry, the body which had lost its fame and 
strength and had become impure, became pure 
and fit for sacrifice (médhyam), the horse-sacrifice 
(z.e., Vira)! is termed asvamedha. A sacrifice 
means action, aids and end and it is extolled 
by being represented as Vzrd7. 


Tbat the horse which is helpful in the 
performance of the rite igs Vzrdj himself, has 
already been stated (i, 1). Now follows the 
collective meditation, as being the sacrifice and 





1. Kratéstaddimakasya prajdpateriti ydvat. (A). 
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its fruit, on the sacrificial horse and on the above 
tggeribed agnt which is identical with Prardnats 
Ia Brdhmana 1 we find no predicate indicating an 
injunction, but a predicate is needed; we thus 
gonclude that this must be the aim of the section. 
Ya évam énam veda=whoever meditates upon the 
horse and arka, as described above and as 
gharacterised by features, presently to be mention- 
ed as common. esha ha vaii.e., he alone. asva- 
médham=the horse-sacrifice. veda=knows. None 
else knows it. Whatis meant is that we should 
thus meditate upon (the horse-sacrifice). How? 
First the meditation on the animal is described— 
Hiranyagarbha desiring to perform the great sacri- 
fice transformed himself into the sacrificial animal 
and without controlling (anavarudhya) it (tam)— 
thus born—by means of reins, reflected 
(amanyaia), tam=it. samvatsarasya parastat te 

after the completion of a year. dtmané =for himself. 
dlabhata=killed, consecrating it for Prajdpatt. 
pasin=(other) animals—tame and wild. devat- 
dbhyak=among the gods. pratyawhat=appropri- 
ately distributed. Because Hiranyagarbha thought 
thus, others also should fancy themselves as 
identical with tbe sacrificial animal and meditate 
as follows—‘while being purified, I am of all gods ; 
while being killed, I am of myself. Other 
animals are offered to other gods who are my 
own limbs.’ Hence priests now purify in the 
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same manner (the horse), consecrating if to all 
gods and kill tt, consecrating 60 Praydpuis 
The rite which is performed with the aid of the 
horse is now ropresented as its very fruit. esha h. 
pai usvumedhah= yonder is be, the asvamédha. 
Who is it? Yaesha tapati ze, he who shinen 
i.c., the sun who illumines the universe by bis 
radiance. tasya=of it which is the sacrifice as 
woll as its fruit. samvatsarah=a period of time— 
the year. dtmd=body—since the year is due to (the 


motion of) the sun. The aid of the self-same 


sacrifice, viz. the sacrificial altar (ayam agnih), 
is arka, (Vide Note 1 p. 43.) tasya=of that agns 
of the altar, helpful in the performance of the 
-sacrifice. imé lékdh—the three worlds (heaven, 
-earth and the interspace). démdnah—te., are 
Jimbs or parts of the body. So bas it been 
already stated in passage 3. Agni and the sun, 
a8 described above, are darka and asvamedha—the 
sacrifice and ity fruit. The altar made of earth arha 
is the rite because it aids the rite. The fruit is 
brought about by the rite and the sup (the fruit) 
is therefore described as the borse-sactifice itself 
‘The two—means and end—ags and the sun, 
again (punah) become (bhavati) one god only 
(ckaiva dévatd). Who is it? mrtyuréva Dvath 
‘himself. He was single originally but became 
threefold in order to become the rite, its meang 
“48 well as its end. (see ii 3) When the rite wag 
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cover, he became one again, viz. Death as the 
fruit. Whoever meditates on this sacrifice and 
Death as one god, thinking— I myself am Death, 
the horse-sacrifice—one god only—with myself 
as the horse and a8 the altar—the means as well 
as the end’—he defeats future death (2¥U7a" 
mrtyum apajay ati.) Having died once, he will 
not be born again 0 die. Although be ™M®@y 
avoid death, death may reach him. To deny 
this contingency the text adds—nainam 
mrtyurdépnoti= Death does not ge& at him. 
Why? Because Death becomes the self of such 
, knower (mrtyurasyatma bhavati). Moreover, 
being Death—the fruit—he becomes one with these 
deites. This fruit is to one (that meditates as 


described above.) 


ce THIRD BRAHMANA. 


See 


lfow is this section related (to the previous 
one)? By describing the fruit of the asvamédha, has 
been indicated the highest position attainable by 
karma, combined: with meditation, viz. identity with 
mriyu or Hiranyagarbha. And now the Udgitha 
Brdhmana (as the present section is known) is 
begun in order to show from what source proceed 
karma and meditation, the means of securing 
identity with mrtyu or H. tranyagarbha. 


Well, in the former section the result was 
Stated to be the attainment of identity with mrtyu; 
but (here), on the other hand, the result of karma 
Combined with meditation upon the Udgitha is 
deciared to be the overcoming of mrtyu (iii 12 et 
seq:). Since there is thus a difference between the 
two results, (one may think that) it is not right 
to say that (the present section) is for pointing 
out the source of karma and meditation, mentioned 
in the previous one, This objection is not valid for 
the result of the meditation upon the Udgitha 
is the attainment of identity with Agni and Aditya 
—the same result as was mentioned above. 
Compare “He becomes one with these gods’ (ii, 7). 
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Is it not inconsistent (with what has been stated 
in the previous section) to say (in this seution) 
‘having overcome mrtyu’? No: for overcoming 
here is of ‘mrtyx’ in the sense of ‘natural attach- 
ment for material objects’ (and not in the sense 
of ‘Hiranyagarbha’). 


What is this mrtyu which is described as 
‘natural attachment for material objects’? Whence 
does it arise? By what means can it be overcome? 
And how? The following allegory is for furnishing 
answers to these questions— 


1. Of two kinds (were) the 
sons of the Virdj—the dévas and 
the asuras. Sothe dévas were 
fewer and the asuras more. They 
vied with each other for these 
worlds. The dévas said: ‘Oh, let 
us overcome the asuras in the 
sacrifice by the udgitha’. 


Dvayéh=of two kinds. ha—a particle refer- 
ring to what took place in olden times. This 
particle bere indicates what happened in a previ- 
eus existence of the present Viraj. prajdpatyals 
i.e., the sons of Virdj in his,previous brith. Who 
are they? devdh cha asurdh cha—the dévas and 
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the asuras viz, the senses of Virdz, such na thal 
of speech. flow can they be termed dtea- 4! 
asuras? They are devas when they are devotiual to 
karma and moditation as understood throujh tu. 
Scripture, because they then shine forth. 
They become asuras when they are devotod bo 
thouxhts and deeds directed towards the attain- 
ment of ‘visible’ results as determined by 
ordinary perception and reasoning. They are then 
termed asuras because they delight (ramante) in 
(the present) ltfe (asu)' or because they are opposed 
(a-) to the dévas (sura). Since the asuras aro 
intent upon deeds and thoughte leading to visible 
results (tatah), the dévas are necessarily less 
numerous (kiniyasd éva=kaniydmsa éva); and 
the asuras, more numerous (jydyasdh)*, The 
tendency of the sentes to do deeds and think 
thoughts according to natural promptings is, as 
ig well-known, Stronger than the tendency to 
perform riteg or practise meditation as prescribed 
in the Scripture ; for the former yield visible 
results. .The devas are consequently fewer. Sds- 
trate activity ig Small, for it means geat effort. 
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Te=the dévas and the asuras, existing in the 
body of the Virdy. eshu lokeshu 2.e., for these 
worlds, attainable through deeds and thoughts— 
ordinary as well as sdstratc. aspardhanta=rivalled 
with each other. Rivalry here means the appear- 
ance or disappearance of the tendency character- 
the dévas and the @s¥7as. Sometimes the- 
senses become actuated by ideas relating to- 
sdstraic karma and meditation. When this hap- 
pens, then disappears the evil tendeucy of the 
senses to be inspired by deeds and thoughts, which« 
g to perception and inference, lead to visible - 
results. That is success tor the dévas and defeat. 
for the asuras, Sometimes the good tendency 
disappears and the evil one appears (in its place). 
That is success for the asuras and defeat for the 
dévas. Accordingly when’ the devas succeed... 
merit predominates and ascent in life, up to the 
(position of) Virdj, is the result. When the asuras. 
succeed, demerit predominates and descent in life, 
down tothe immoveable is the result. When 
the two (merit and demerit) are equal, one is 
born aga man. What did the dévas, who being 
few were threatened by the aswras, do—the 
asuras being greater in number? te devdh— 
those devas, threatened by the auras. ha=it is said. 
achuh=seid. yajné-in this jyotishtoma sacrifice. 
Udgithena i.e., by becoming one with the chanter: 
of the udgitha (i.e., Prana), atyaydma=get beyon& 


istic of 


accordin 


04 


(the asuras), That is: they said to one anette, 
a Vanyuishiny hhe 47S, Tob us creatine devs: 
which is ours, as stated in the sermptine 
The attainmont of identity with the chant 
the dyttha (fina) is through Aarmur and mesditn 
tion. The karma js what will presently he 
onjoined! viz. the repetition in an undertone (jaye) 
of certain maniras*, The meditation is what In 


heing described. 


Objection: What is being described is not 
a meditation, but only a glorification of what is 
subsidiary to the abhydrohajapa®, 


Answer: Not so: jor we bave in the text 
‘Whoever meditates thus’ (Kandika 7). 


Objection: (If it is not subsidiary to tho 
japa) it must have ‘reference to the injunction 
about the wzdgitha, because we find the legend 
narrated in connection with the wdgttha. 


Answer: Not so (either), for this is not the 
section of the “dgitha at all, which is dealt with 
-elsewhere. This is the knowledge-section {and so 
what is described here must refer to meditation). 


1. Bee Kandika 28. 
2. Japa is regarded as a ‘Karma’ because it is a kriyd. 


3. Tho Japa is so called beoause it leads one up to 
divinity. Abhimukhyena drohati devabhdvam aneneli (A), 


Vide Kandika: 28. 
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{It cannot be sithsidiary to the injunction about 
ihe gayet), for the Jape ig nol indeyandernt, as rs 
clear from tbe fact that it is to be practised (only) 
be nang whe hae meditated Mpon Peis Shy ie 
Serserihed manner. The meditation itself, on the 
otber hand, is represented in the seripture as 
being independent and standing by itself. More- 
over (this meditation cannot be subsidiary for), 
by itself, it is declared to yield afruit’. (That 
Prana is intended to be meditated upon) is furtber 
evident from the fact that it is praised? as 
pure, while speech é&c are described as impure. 
If Prdna were vot intended to be the object of 
meditation, the statements, viz tbat Prana is 
pure, that speech &c., alluded to along with if, are 
impure, and the exaltation of Prdna, implied 
by the disparagement of speech &c, would be all 
out of place. So also would be the declaration of 
a result (following {rom the meditation) in ‘He 
shines overcoming death &c.’ (Nandikd 12). The 
identification of speech &c, with lyvt &e is a 
sonsequence of becoming one with Prdna. 


Objection: (If so), let Praia he the object of 
meditation, but you cannot say it (actually) 
possesses features like purity. 

Siddhantin’s Question: Well, should it not 


“1. Vide Kandika 28. 
2. Compare:—yaddht sityate tadvuthtyaté, 


B. 5 
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(possess thoar features in reality) because of th. 


. god \ - 
sheipttire: ababenenat bbe of doew? 


Opponents Lusaer> No: for Prdaa bein the 
Obnuct ol osodeation, ibhese features predict. i 
of tt) may well he merely for its glorification 


Nridieauntors Auswer: That cannot be su' 
for, as ts evident from experience, correct kuow- 
lodgo alouu can lead to our well-being. By correct 
upprchension one obtains in life what is good 
and avoids what is evi!,—not by incorrect appre- 
hension. Similarly in the present case our well- 
being can result (only) if we understand from the 
words of the scripture what they (actually) signify ; 
not otherwise. Besides there is no authority for as- 
suming that the notion, arising from the expressly 
stated words of the scripture relating to medita- 
tions, is untrue. Nor, indeed, is there a denial any- 
whero of Préna being pure. Thus we should under- 
sland the scriptural words literally—for they point 
lo our well-being as the result. The opposite 
course is well-known as leading to evil. We find 
in life that one who misapprebends a thing—say, a 
post to he aman, or an eucmy to be a friend— 
ireats with evil. 


|. ‘The Siddhdntin, no doubt, admits that the state- 
mont in tho Srult that Prdua is pure ia for glorifying 
Prdva. Although it glorifies, it need not be untrue. It 
is an arthavdda but a blitdrihavdda. Stutirapi yathdr 
thatudlyarthah. (A) 


Setehialty 
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If the scripture (when it describes for our 
meditation or for our knowing) the character of 
the Self, the Supreme Lord, the gods and so forth, 
describes only what is unreal, then from what we 
know in life, we should conelude that the scripture 
is for bringing about evil—a (conclusion) which 
is disagreeable (to us both).! Therefore (we must 
admit that) the scripture teaches—for our medita- 
tion (and for our knowiag?)—the Self, the Supreme 
Lord, the gods &c-—all really existing entities. 


Objection: The scripture asks us to regard 
names*® and the like as Brahman. It is evident 
that these are not Brahman; yet the scripture 
asks us to regard them a8 Brahman, which is 
equivalent to asking us to regard a post as 
aman. Thus itis not right to say that wherever 
the Veda means our well-being, it describes 
things as they are. 


Answer: That is not so, for (in regard to 
names &c) as in the case of the idol (worshipped 


1. This is said in. reference to a certain section of the 
Mimdamsakas, known as the Prébhdkaras who maintain that 
Vedic statements regarding the Self &c are not to be under- 
stood literally and as alluding to really extstent things. 
They are arthavddas or explanations intended to stimulate 
interest in Vedic rites. 

2. Jndnirtham chéti séshah. (A) 


3. Bee Chdndogyépanishad: vii, 1,5. ‘Names’ here 
means ‘ words '—secular or Vedic. 


§8 


aB om tod) the Cifesenee is evident Vous 


1nd fetes ; Ae elo ce 


@ misconenption--oo all fours with regardine + 
Jb tie ans Seed ok wsBbS AS GO Wri Ob tae 


pod the dike which are nob Brahman, as Brabus 
QD ref dernd Why ? 


Answer: Because asin the case of viewing 
an idol as Vishze, the Veda teaches the regarding 
2s Brahman of names &c, to one that clearly knows 
thom to be distinct from it. As in the case of 
the idol, names &care utilised as aids only ‘in 
meditation) aud it does not mean that the names 
&ec are thomselves Brahman. A post, when nol 
recoginsed ae such is mistaken, say, for a man; 
then it is nok taken: to be a post atall. The 
regarding of names &c as Brahman is not a mis- 
sonception in this sense. 


Objection: (Meditating upon anything) as 
Brahman must be a pure fancy for there is no 
trahman at all’, and the regarding of an 
idol as n god---Vishnu, for oxample,—or viewing 
Brahmins (invited toa sriddha) as pitrs ig on 


1, This is the view of the AMlmdmsakas who, 
although thoy believe in the authority of the Veda, da 
pot grant that there is anything like Brahmau tanght 
yn tho Voda as actually existing. They understand the 
Upanishads as subsidiary to the Karmakdnda and not ar 
containing an independent thoory of life. 
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a par with this.’. 


Answer: it i8 DOb go, for we are usaAeu 
(e.g. in Ch. Up. i, 6.) to regard Rik &c. as Prihivt 
&c. In other words, the scripture enjoins on 
us to regard Rik &c as Prihivt &c which are actu- 
ally existent. On this analogy, the fancying of 
Brahman in names &c, must imply that Brahman 
exists and it should similarly be conceded that 
while we regard an idol as a god, for example, 
or Brahmins ag ptirs, we superimpose only 
existing objects. Moreover, a secondary sense 
implies a primary one. For example the panch- 
dgnis (Vide Ch: Up: v) are thought of as fire 
only io a secondary sense and there is Agzz in 
the primary sense of the word. Similarly ‘name- 
Brahman’, being Brahman.in a secondary sense, 
must imply the existence of Brahman in the 
primary sense of the word. 


Further (passages) referring to knowledge 
cannot be (in this respect) different from passages 
relating to karma. That rites like the Darsapiurna- 
mdsau yield particular results, have to be performed 
in particular ways and their several parts come 
in a particular order is beyond our experience, 
being unknown through perception or inference. 
They are (yet) true, being known from Vedic state- 
ments. In tbe same manner, the Veda mentions 








1. See note 1. p. 67. 
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the Self, the Supreme Lord, the godae Xe ant 


describes bho. tok swoss “transcending breve. 
&e. These also boing supersensuous aod beyond 
neresphion wid orfarenen must ba vegardudl ues 

(from Vorlie bestimony itsolf). So far as the 


impression produced by them is concerned, theres 
po diflercnee between passages relating to farma 
and those relating to jzdna. Nor is the knowledgo 
convoyed by them about the Supreme Lord c., 
either inconclusive or absurd. 


Objection: Passages relating to karma, il. 
though referring to supersensuous matters, pres- 
cribe the doing of certain actions', determining 
their three essentials’. There is not mentioned in 
the same manner, anything to be done in passages 
relating to the knowledge of the Self, the Supreme 
Lord, &c. Hence you cannot say that the two 
sets of passages stand on the same footing. 


Answer: Thatis not so; because knowledge is 
of an existing thing (while karma is something 
to be produced hereafter.) An action with 
its details—its means and its ends—which is 
to be performed is (regarded as) right, not because 
it can be done, but because it is known 
through proper testimony (viz, of the Veda). 


1. Bhaviturbhavandnuktlavydpdrd bhdvand. 


2. What has to be dono? By what means? And 
how ?— Kim, kéna, katham. 
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Again the notion that these are to be performed 
ie (regarded as) correct, nob because ‘t sefere 19 
what can be performed— 


Juestion: What then 2 


Answer: but solely because it is taught by Vedic 
statements. When a person knows @ matter as 
true, through Vedic testimony, he will do it, of at 
admit of being done ; if tt does not admit of being 
done, he will not think of doing it. 


Objection: No statement can be an autbority, 
if it does not involve an action’. If no action 
is intended, the words that forms the sentence do 
not construe together at all; if, on tho other hand, 
an action is intended, the words can be construed 
as referring to that action-- Such and such an ac- 
tion should be done through sucb and such means 
in such and such a manner’. Sentences like this, 
referring to the doing of an action may bean autho- 
rity, but, when bereft of imperatives like ‘kurydt, 
kriyéta, kartavyam, bhavet, sydt', not even a hundred 
words like ‘Such and such, through such and such 
means and in such and such a manner’, can serve, 


1. The Mimdmsakas maintain that a sentence to 
yield a meaning must have—explicitly stated or implicit 
—a predicate with an imperative sense. Predicates jike 


asii do not give toa sentence the power to convey any 
useful meaning. 
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by themselvas.as acceptable testimony. Men-- 


the Seif a.- Dupegerenene baad Gee enact fe. 
blished as entity hy Vedic statementa (in ble 


frie or DARD een geese wo une CRA4 Say bhasel ot 


Brahman counot be taught by means of a Vedic 
vdkyn on sautence, if may be taught by means of 2 
Vedic pada or word, inasmuch as a paddrtha’ or 
what ix denoted by a single word, can only he 
known through modes of testimony other (than 
that of sabda or revelation.) Hence what you 


fay is wrong. 


Answer: That cannot he so; for we find 
Sentences used in regard to facts not involving 
action, as for example, ‘There is the Méru moun- 


tain, coloured in four .ways’". When we bear 
such a sentence, we do not think of the Bféru 


and the nike as SORIEEBIDE to be performed. Simi- 


tre ee ee ee eee 


1. All revealod prowhaee should satisfiy the condi- 
tion laid down in tho Introduction to the Bhashya, viz 
that it should cefer to what is truo and that it should not 
be knowable through perception or inference. Such know- 
lodgo cnn be communicated only by means of sentences 
liko ‘Val tvuam asi and not by single words. Single words 
liko ‘Brabman’ cannot reveal such ideas. Single words 
when usud i the Veda can ouly call to our mind what we 
aleoady know froin perception or inference. 


2. Suklakrshualohitamisvalakshanam varnachaly 


shtayam. (A) 


ye ee oe 
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larly bow can anybody prevent the words 
af 4 sentener hasing as ita predieate the verb | to 
be,'—and referring to the bigbest Self &e.--from 
cousiruing bogebber as adjyeciives aod substanbeer 
(connected with ast?) ” 

Objection: The parallol docs not hold, for 
no useful purpose is served by koowing the sup- 
reme Self as there is, by knowing (the existence) 
of Méru. 

Answer: Not so; for there are decla- 
rations of the purpose served (by the knowledge of 
the Self) in passages like—'Who knows Brahman 
reaches the highest.’ (Tait: Up: ii); ‘The knots 
of the heart are untied.’ (Mundaka Up: iv). 
Moreover (knowers of the Self) actually experi- 
ence the disappearance of,tbe rooted deficiency 
of ignorance—the cause of mundane existence’. 
This knowledge is not subsidiary to anything else 
and it would not therefore he right, or the basis 
that a specific fruit is said to result from it, to 
regard it asan arthavdda or explantory passage, 
as is done, for instance in the case of the ladle?. 

1. For example the Upanishadic sontence—Tat tvam 
asi. Ch. Up: vi, 8, 7, ed. seq. 
2. Vidvadanubhavavirodhichcha natvamitydha sam- 


sdrett (A) 

3. The ladle is the wooden spoon used at a sacrifice. 
We have the following in a Brdhmana—yasya paryamayt 
juhurbhavati na sa papam sldkam svmoti. The declaration 
of a phala here is taken as an arthavdda i. e., a8 not to bs 


‘Ax 
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Further, it is only from the Veda wo khi--u 
theb a prchthited wehion te conacebead ar! 
evil sesult; but Cyeb) «a probrbition duew ..4 
ipvolvo any action. A person who ts aleot 
to do ow prelthilod ach Gund recolleebs bhut 
prohibited) las not to act but has only to cru: 
from acting. The veal aim of prohibitions then 
is tho generation of an idea that (somothiny) 
is not to be done. If a hungry man, who 
knows prohibitory injunctions, sees before him 
what should not be eaten, say, for example, 
kalanja—the flesh of an animal struck with u. 
poisoned weapon!—or food helonging to an out- 





ie Se Ge aes 
7 wend wi ae 
pp ary x eek. 
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aap 
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caste, the thought that may occur to him (at first 
sight) that it may be eaten will bs overcome by tho a 
recollection of the prohibition. Similarly in the case Br 
of a mirage, the desive to drink from it will disap- +h 
pear (after a recollection of) its true character. 4 
When the natural misconeeption is removed Q 
liberally understood. But the same cannot be done in Q 


tho caso of self-knowledge taught in the Upanishads, because 
this knowledge stands by itsolf and does not subserve a rite 
as bho ladle, for instance, door. 


1. his alludes to the prohibition-Na kalanjam bhaksha- 
yel. It doos not mean that such flesh should not be eaten 
for it may be poisonous; for in that case no scriptural 
statemont would be necossary, the harmful character of 
such flosh boing known through oxperience. The probibition 
means that the flesh should not be eaten, although not 
poisonous, for it results in a spiritual evil. (Vide note 1. 
p. 72.) 
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by true knowledge, the harmful inclination to 
vat the kudania will disappear. (In such cireinns 
tances) the tendency to act which is due to 
» Wiscvucepbion bas unly ‘t96 be ebecked and 
no positive effort igs needed to give it up. Thus 
prohibitory injunctions are intended only to ac- 


quaint us with the true character of things. They 


do not, even in the slightest degree, involve 
action. The same must also be the import of pass- 
ages relating to the true nature of the Supreme Self 
&c. And when one, who has acquired that know- 
ledge, thinks of the true character of the Self avd 
realises the evil nature of worldly activities, one 
will cease to show those activites, for their source 
—ignorance— will have been removed. 


Objection: In regard to the eating of kalanja, 
the recollection of the scriptural truth that it 
leads to evil removes the first impression 
that if may be eaten, and the desire to eat it, 
thereby ceases, because it is harmful... But 
the same cannot be said in regard to karmas, 
expressly prescribed by the scripture, and not 
prohibited.’ 


ee 

1. It was stated above that a true knowledge of 
the Self would prevent the knower from doing any of the 
Vedic rites—even such as are expressly prescribed, say, 
aghihdira. The objector states here that such rites cannot 
be given up for they are not harmful ; rather they are 
salutary, having been prescribed in the Veda. 
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Answar: Not so: for both possess theee cone 
OD Sharebee eda wre here hha qomree -- 
and being the rosulf’ of misconception. ‘The 
desire te et the bohanga bh. Tue bo a iniacet oye 
too and is productive of evil. So also are the 
activities prescribed in the scripture. Sinem awe 
tions prescribed in the scripture are also duc to 
a misconception and are productive of evil results, 
there will be in tbe case of a person, who knows 
the true nature of the Self, cessation (from those 
activities) when that misconception is removed 
by the right knowledge of the Selif. 


Objection: Well, let it be so (in regard to 
kdmyakarmas) but in regard to nityakarmas, which 
are binding solely because they are prescribed in 
the scripture and arewnot (as such) productive of 
evil results, there can be vo cessation of activity. 


Answer: No; for, as kamyakarmas are meant 
for a person actuated by an ignorant desire for swar- 
ya, nityakarmas also are prescribed for one, who is 
characterised by ignorance---the root-evil of all— 
is affected by love and hatred, consequeat upon 
a desire to attain good and avoid evil and is there- 
fore desirous in general of being happy and not 
Misorablo. Thus (the performance of) nityakarmas 
is not solely due to scriptural statements (but also- 
to desire). Moreover in regard to the agni- 
hétra, darsamilrnamdsan, chdturmdsya, pasubandha 
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and sémaydga, tbere is nothing tnborest in them 
toomake then oobional ar oblipaiari + Villegas hott 
sacrificer is actuated hy a desire such as. that of 
laibitg smaigey They curse feo HAY that doch 
Similarly in the case of a person characterised 
by ignorance and affected hy the natural desire 
to attain good and avoid evil, the nityakarmirs 
serve tbat purpose—rightly enough—for they are 
prescribed for bim. Toone tbat possesses true 
knowledge of the Self, nothing is prescribed except 
renunciation. Self-knowledge is inculcated 
through destroying all notion of means, such as 
that of the gods, necessary for the performance of 
karma. It does not stand to reason that one 
that has abadoned (as false) all notions of action — 
means & ends—should set about doing anything, 
for setting ahout doing anything implies faith 
in specific actions—their means & their ends. 
Nor can there be any scope at all for action in 
the case of one who helicves that the Self is 
unlimited by time, space and the like, is not 
Sross, not dual &ec. 


Objection: There may he (room for activity 
in regard to obligatory rites) as in the case of 
taking food. 


Answer: That cannot be: because the desire 
for food is entirely due to ignorance (of the real 
character of the Self) and is not therefore obliga- 
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tory (in the sense in whicb seripbural iyi: 


ares.  Netysehariuce. ccd lus dome cr dishes sees 


according to our inclination, as, for instance, dining 
Dining ie ar tional heen if is bhe rosedb of ack 

tnglination, as is be case with optional rite. 
keimyakarmas. tn regard to both, there tse 


when the desire may arise and whan 
for 


tye 


cerbaioby 
not. Obligatory rites are not thus uncertain: 


a fxed time is preseribed for them ia the Vedu. 
Although they are also due to ignorance, & time 
is fixed for them as there is a time—morning and 
evening—fixed in regard to kamydqnihétra, for 


example. 

Objection: Although taking food is due to 
natural inclination, we find scriptural rules about 
it!, Similarly let there be rules in regard to 
rites also (for the knower to follow.) 


Answer: That cannot be; for a neyama (of this 
type) does not enjoin a positive action? and does not 
involve activity. It cannot therefore obstruct tho 
nequisibion of knowledge. Thus the rule regardiog 
the right knowledge of the Self, because if removes 
the opposite notion of varicty, nullifias all rules 


t. MK. 8. ‘ Kdlaysrbhijanam’ —' Bhiksham charal’ 


y. It should not be understood that such rules 
prescribe dining as a duty. Thoir import is that in regard 
to diniug, a rule must be observed :viz, never to eat more 
than twico. Pravrltiprayojanaks vidhiramirvavidihih ; 
nivrliprayajanakdvilaran (niyamah parisamhkyd cha). 


ayes 
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vesarding all karma, as do prohibitions-—hoth alike 


venifying cassa lion of activity. Hence we conclude 


that, as in the case of prohibitions, the Veda may 


tnotiicate ble tive nature of existiag objects ani’ 


have that as its final aim. 

9 They said to speech : ‘Do 
thou chant for us’. Speech said 
Yes’ and chanted for them. 
Whatever use there is speech, 
that she obtained for the gods by 
singing and her (capacity 10) 
pronounce well, for herself. 
They (the asuras) thought ‘Vert- 
ly, through this, singer they 
will surpass us, and assailing 
her smote her with evil. That 
evil is what (now) people speak 
improperly. This is that evil. 

Texthe dévas, having thus determined. ha= 
(it ig said). vdcham tichuh 7.e., said to the goddess 
of speech. tvam=you. nah=for us. uagdya= 
ghant (the udgitha). They took (for granted) that 
the chanting of the wdgitha had to be done by the 


soddess of speech and that she was the deity refer 
red to, in the japamantra— From bad lead me to- 
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pood’ &¢ {iii 28). Flere speech and tor like. 
sgaok@te ud cu. thie arettdes ctr atecete Cabra) ose, 
Why? Bocuuse, in rentiby, all thinking gid torn 


are done diy tharn and ave maant fas ct 


Firat sh tolhas mob the agent will be explurmred: .:. 
detail in ihe sixth ehapter’ (iv. iii, 7). Ji che 
present chapter also is summed up at the cud 
under the heads of name, form and action ail 
that falls under neseience--- froin the unmanifest 
to all actions including their means and thoir 
results (I, vi). What is beyond the unmanifest--- 
known as the supreme Self—which is the entity 
rightly to be known and which js not of the 
character of ay form and action—is mentioned 
later on (Br: Un: ii, 3, 6) and described as dis- 
tinct from all ses forms. As regards the 
brausmigrating Self—the result of adjuncts,—the 
asgregate of speech &c— it will be shown as falling 
under the head of this very aggregate. Compare 
“Springing from these things, it perishes with 
thom’. (Br: Up: ii, 4, 12) Wence it is 
right to vepresent speech and the like as agents 
in thinking and doing and algo to ascribe to them 
tho result aceruing therefrom. Tatha iti-'Be it 
sO’, tebhyah = for the sako of the gods who had 


1. The Hrhaddranyakapanishad ‘consista of eight 
Chaptors, but the first two of these are not commented 
“pon by Sankardchdrya as thoy do not refer directly to 
sell-knowledpo, The ‘sixth’ clupter mentioned in the 
Rdshya ix the fourth’ accordiny to this reckoning. 
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requested her. udagdyat 2.c., the goddaas of 
speech chanted, being requested by the puis. 
What special service did the goddess of spoech 
render fo the dévas through chanting ?—‘Tirat 
service (bhogah) which (yah) is due to speech 
(vdehi) heing uttered: z.c., the good that results 
from speech to the aggregate consisting of speech 
&c. This is indeed what belongs to the whole 
(organism), tam=that good. dydyat=secured by 
singing the three pavamdnas’. Yat kalydnam 
dadatiz.e., the capacity to pronounce syllables 
.&c well, secured by chanting the remaining nine 
stotras.  tat= = that | .dimane=for ‘herself, as laid 
-down i in the. soripture. “The correct pronunciation 


% ; of syllables: 0; i is ‘the characteristic function:.of ‘the 





= goddess ¢ of* speech. hence. if ds. described thus. 
ee “Bat. the. 206 thi wontilis ftom. speaking. is to 





1. There are “altogether twelve sWlras to ‘be chanted 
in this connection i in. the: Jydtishtoma... Tho first three are 
known. as. ‘ the. pavanidnas. The : iptiests.. officiating at 2 
‘sacrifice, inchiding the tdgdtr,: ‘cannot, ‘of course, share the 
fruit of the, sacrifice - which.. is for “the sacrificer. The 
“reward for the priests i is the dakshina ‘or the fee they receive. 
But yet,: in this particular case, the Veda hasa specific 
ptatement that the last nine stdéras, if properly chanted, 
avill seoure an advantage to the chanter also. Henee the 
attainment of this fruit. is spoken of a3 vichanika or 
‘mown from the ecripture. ’ 


B. 6 
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goddess of speech viz her self-interest in regard ta 
pronouncing well. vidas (thought). Wow? andn- 
adgatra t.¢e., through this chanter. naf<ug t.e., 
natural bhought and deed. adyeshyants = will oven 

como and get beyond, by means of  sdstrai 
karma and meditation. Having thought thus and 
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smelling, that, she obtained by 
chanting for the devas and her 
(capacity to) smell well was hers 
only. They (the asuras) thought 
—‘Verily through this chanter 


s.us:, and assail- 
Heer ay ae Le : - at = : 


yi ¥ 
seal Sis oy i 
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5. “Phen they said to Hear- 
my. te thou sing der ous. 
Hearing said ‘Yes’ and ehanted 
for them. Whatever use there 
istu hearing, dhat, she obtained 
for the devas by chanting and . -3 
her (capacity to) hear well was - 
for herself. . They . (the, asurras). 


: te 


thought : od, Patings this : 3 












a _ asain “her, 
ce 









: to. Mind - in 
“Do thou chant for us’. Mind ; 
2, Said. yes". and ; chanted - for: i: 
‘them. Whatever’. ‘tise: there i is in - 
- thinking, that, she Obtained: ‘for | - 
the dévas ‘by chanting, but 
her “(capacity - to)ic think’ “well or 
was for. herself. They. (the dsuuras) i 


s . * 
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thought: ‘ Verily through this 
stuger they will surpass us_ 
and assatling her smote her with 
evil. That evil is (now) what 
people think improperly. This 
is that, evil. Thus indeed were 
all these godesses. Thus they 
smote these deities with evil, 
"thus they. united these with evil. 


Ta “bs same: ‘mantit;’ because they” are 





| “one after ® another, are ee ‘st eee 
‘the udgitha for they are “‘aasooiated with evil, 
peing:} interested i in acquiring. ‘proficiency (in. their 


- respective “finetions)- “Hotiga? they. ate not ‘what 


is referred to in the japamantr a ‘From bad, lead 
me.to good. &c'. Further, they’ catinot: be the objects 
of ieditation for they are -impure and do not 
pervade the rest!, évam khalu—similar indeed (are) 






A, Haral kéryakaranasangliaiah tasminnavydpakat- 
pent , parichinnatvam : (A). 
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etdh devatdh zc, these other gods like that of 
Touch &c, although not mentioned here, for nea 
in Speech &o we see in them also, good featuras 
roixed with had nidk papmandvidhyan +.., 
they pierced these with evil 4.e., they united them 
with evil (pdapmabhirupdsrjam.) 
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hostile cousin is overcome. 


Atha=then. ha=(it is said). ¢mam=(this), 
pointing to the mouth (by the hand). dsanyam~ 
being inside the cavity of the mouth. prdnam 
Achuh=said to Prana. tvam na udgdyett="Do thou 
‘ging for us’. tatheti—He said ‘Yes’. tebhyah i.e., 
-» for-the:dévas, who bad thus: gought. refuge ofyhim, 
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the chief Prinva—untainted by evil. demas 


Speech be. oehacan became What did the 
become ?—They hecame agni ke. which, as will 
be stated Intas an. ia their real foriuy. Porimnel 


also they wore of tue form of agnt &e., but as a 
koowledge (of their real nature) was hidden frou 
thom through (the influence of) rooted j ignorance,... 5 
_ they- ‘were hitherto regarding themselves as con: 
fined to. the individual body. Now because: they 
divorced themselves from that: evil they gave. up 
‘. their. narrow attachment and,’ as taught in the 
| scripture, came to regard themselves—Speeeh. ands": 
vvthe rest—as agni &e, Further, asa dhs 
: their . -enemies, para: ob haope ba 
—rWere. destroyed! ery 












=the asuras, 








ashy 0838, € ‘3 
ES okie Prana of ‘unsullied: “obaracter, j pave: up: 
hig narrow attaehment to the | microgosinie form—, 
. poe .&e.—and came to, LE th 
(the @:' while “unjversé)—midiga 


ey ace } es ar Lees 


being identificd. with macrocdamie ” agra: ec; ‘and. i: : 
’ -bedantie : the Bresgiié: Vardi 'as degoribed here i in‘the. ees 


 ‘goripturd.. The game: also will: “a! ‘saerificer (now) 





















. become df-ho. follows:, the °. same: “course.: i asya= oe: | 
hina: / divinan bhrdtroyal ter, -evil which. hinders; 
ene from ; beodming® identified” “with ‘the* Vira 
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pari bhavati=becomes defi-ated. (The text has) 


the epithet, drishkan, before bhritrvya because there. 
may be cousins like Bharata, for instance, who do 
not hate. he evil arisivg from material attach 

ment is 2 ‘cousin’ as wellas a ‘bater’ inasmuch 
as it conceals from one the true nature of oneself. 
By devotion to Prdua it can he crushed like a 
p of ‘clay. To whom does the fruié accrue ? 
ya. évam véda=who meditates thus 7.¢e., whoever 


jike the. ancient sacrificer (of the legend) realises- 
Bron that he: ig Prana himself. 


Having deals with she result (of meditation 
Prima) the scripture. coritinues the story.. 
pould: ‘We, | laying Speech: ke, resort to the: 

ran aon Lye a ou a ec ian 7 To. ‘furnish 2. 








ng: “they a ‘Where was 
oe who thus ae restored. to. us 
out, ‘divine’: “ndtnie) ? o (and dis- 
covered: this ; J, ‘Here inside the | 
jpouth’ - Heis a yasya 5 (he is) 
-Angirasa, : being | the essence 
Ss qrase) of the limbs (anga). - 
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Te—tho senses of Virdj to whom their divine 
sharacter bad heen restored and who were (thai) 
in tbe enjoyment of the resulting (bliss). ha=(it 
is eaid). ichuh~said. What? Kva au denotox 
deliberation. It means ‘where indeed?’ sah~ 


ho. abhitt.could be? Who? yah=who. nah-us. 
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ota tay 
* ,.0net 
Saree thay] 


ittham=thus. asakta= united b8., meade us One i188 





Be the divine: -Regoles 90:16. l-known;- tee 


a a . i 
ee ; 
e a 


od la 
e His I 


ers Sais 
th  datietica’ cof thie lit i 


91 


discarding Speech &c. What is really the self must 
be regarded as the self, for true well-being is the 
result of correct knowledge ; otherwise, we know 


that evil results. 
Some may think that Prdna cannot be pure. 


Well, has not this (view) been refuted (by saying) 
. that in... self-interest as 
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karma viz meditation. Prana is the object of 
iwwedibation since ha is known as Qiir—the woel 
adma implics that this name is well-known. Ilo 
must bs yrdey: because of this well-known tive 
of ur Why is he known as Ditr? hi=becausy 
duré-at a «listance. asydh i.e. from the youd 





Prina. Mrtyuh=death 1.e., selfish ee ee: 





ation of). the fruit - which results to. one, » na A 
ce medidates 8 (upon, aes _ Death ball be: far. from 














tr vy 


eens in Salle B 


How: will, marty: be “fae of fidin a ‘person’ “I 
lene meditates thus—as, stated in. the | previogs. 








Ae “stated in “the _ Piefitory Bhashiya “te 
Kadina, 


93 


passage?! Because mrtyz is opposed to the 
belief of the described kind. Evil being «luc te 
the desire for the contact of the senses wish 
their objects is inconsistent with (the character 
of) a person who believes himself to be Priva. 
It is the result of feeling narrowly attached to 
one’s own speech &c and also of original ignor- 
ance. The regarding of oneself as Prdza is, 
on the other hand, due to soriptural teaching. 
Because of this antithesis, it may be stated. that 
death will be far. off from one that realises tbis. 
The same, is. now declared : 


AO: That god took ‘away. the 
osing Of: tees podiesees and 4 






| Lee io the “4 
a dt should 





<4, bo sade. ‘AB a onsen» rule. : ‘sin’ is. overcome Wy the perfor- 
oe “matice. of. nitya.. or: naimittika karma: . The updsand upon 
. Prana i is neither, “How can’ it lead. ‘to the overcoming cf 
Lo sin? 2 The answer to. this question i is that sin, as here under- 
we stood, ‘is Cparrow selfish attachnient * ‘and itis inconceiv- 
: = ‘able: “that it should: exist when. the. devotee realizes bis 
ae identity with t ihe’ ‘universe as a. whole. . 
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Sé vd eshd dévatd---this has heen oxplained 
already. étdsdim devatdndm—of these goddesrns 
like speech. pdpmdanam mrtynm te. dorth 
which is evil in its character. It is owing bo tl 
evil resulting {rom sensual attachment that people 
die. Henoe this evil is called death. apahatya 


2. a vedi pana it from the enna: like, 


xi eke 
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statement 
gent the sins of the goddesses (papmdnak is accusit 
tive plural) there, he put them down (Vinya- 
dadhat). We wust understand by this that he 
placed thein in the people dwelling on the frontier 
who do not regard themselves as one with Prana, 
Evil bein 
necessarily;#D) 


in the text is not incorrect. [E{aving 


g the result of sensual attachment must 
P : ee as Rees Sey cane i . 
W m ib inesi, tasmat here, : Le i. 


pg Ee 
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Now is stated that Speech &c. hocame cerns 
-&e.—-as a resulh of the meditation upon racer od 
the chanting of the Udgiha. 
Pt. Phat: god having re 
moved thesm of these goddesses, 
then carried them beyond death. as 








Prana is the destroyer of death, for death. 
‘whose effect is seen in its: making one confina: 
-one’s love to the individual body is destroyed by.: 
the realisation of Préna—as one with all. _endh:: 
4.¢., these goddesses like. speech. papménam nuy “tye 
wm—evil i.e, the death in- question: -anaheit- 
tbe same. >. Prana sett Bs He. testore tort 
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rsal ‘char Zcters 






“behind, = een host 


te cath 





: Bdh Pea, vddhimibia= Spesch only -pran’ ” 
thamém-——important, Her importance. consists in 


her, help being, the gréabeat: 28 ‘corapared with : that : 
_ -of the, other : goildseest, ins ebantidg (the witha): 
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ee When sbe was carried he- 
rhat. heeama of her® «i tha! 
speech. iy ae mriyum atyamuchyata=was 
freed from death. sah agnirabhavai—it Seta 
agns. It was agni before also and became agni. 
again after separation from sin!. The difference 
, —when separated from sin—was only this. Be- 
if fore realieing its true character it was not enlight- 
gned as now, being-confined by death to the 
microcosmic self. Now,on the other hand, it 
. shines forth having got beyond death. 





<- , 18, Then he carried Smell. 


ME st 






- When she. left death behind, she 
became: that’ ‘air. “That: air, get: 
ting. Dbeyon a death, watts, forth. 










‘regard 2 463 pring. ie, , ghrdnd o or 
fan ithe'sense of sb ell. : "She ‘became. alt ‘and it blows 
“having * pot’ béyond death. The rest has“been 


» 






| explained. 


Ch bbe? hie: ‘sansa Sight. 
"When she left, death: behind, she 


ee “One of ‘thé main tenets ‘of the Vedanta is that 
nothing can ever become anything which it is not already 


ar cs S 
Weg tee tes 
= 






yD reality. Thus-speech could never have became agn? 
if it-was really different from it. Its difference from agni 
2. Was only. apparent and was the result of ignorance. True 
ft konwledge removed ‘the veil hiding its true character. 

B. 7 
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became the sim. That same san 


burns, getting beyond death, a 


Similarly the sense of sight hecamo Une 


and he burns. 
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speech &c., as agnt &e., if he meditates upon 
Prana as thus consisting of speech &c. Compare 
NMudgala Up: iii. 

17. ‘Then (Prdna) obtained 
for itself eatable food by chant- 
ine. Whatever is eaten, 

is ieatent. by, 
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ce Prana: The next. passage. Shows ‘how speech and 
- the rest (come ie ‘benefit: ‘from: deed ‘trough: 
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‘a cart’: when it endsin a vowol fana) iti: » 
dy! 


ne Ole eee ee) ee cc ee eid Uh ts tae tees 


that Prdaa eats all food. tha te, in this faad 
whieh avalwe: as fhe hady oneretrpiertets ° 
Lvitite wvites. Ilence (ib is said) Prdwe got tod 
for its support by chanting. The eating of food 
by /’rdéna however is for its support merely. Seo 
there is not, as in the case of speech &c., any .. 
chance in regard to Prdna of selfish attachment... 
for what is agreeable. me 


awe! 





Is it not wrong to restrict the eating of food’: 
tio Prana for, as we see, Speech .and the like algo.’ 
derive: benefit from the. food: (eaten)? This does: 
not. matter for the benefit ig. ‘derived ‘through. the 


Pores . 
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18. The wicis's said ne Prana); 
‘Ver ‘ily, whatever food there iS, 
is (only) so. much; . (and). you. 

have obtained: ‘that: we yourself 
by chanting. © Make 1 us. share it 
after (you : ‘get | ‘it.)’. (Préna 1re- 
plied :) You" there’ scr ‘down 
round me facing. me.’ , They a 
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said:) ‘Yes’ and. settled dawn 
aroun migt OO Whalever duu 
is eaten by Prana—by that. these 
are gratified. He who meditates 
thus,—round him verily will rela- 
tives settle down in like manner; 
he becomes their lord, their chief, 
their leader; he (will be) healthy; 
he. will hey overlord. And he, 
among relations,. who wishes to 
‘be the rival of one that meditates » 
: thushé. will not. be able (to sup-_ 
port): dependents. , (But) he who 
Geese such a one OF Pesta 


Say! 


of suppor ting dependents. 


Te dévéh-—those goddesses" igtioh ‘ag speech. 
They are termed dévah because they illumine their 
objects. “ abruvan=spoke (these words) to the 
chief Prana. étdvad—(so much only); there is 
nothing more. .vat=verily (reminding what is 
well- known). ‘dam sarvam=all this, All this is 
only “so “mnueli, - What? yadannam—whatever 
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. 
food is eaten in the world for supporting life fas 
li thak. ifaw ae for vour own self. cd. - 
—you havo obtained through chanting. And wa 
garul fobs Goowithavt ford ga after ©: 
get food). asmen-~--in the food which you have fer 
yoursolf. ah Gbhajyasva=nah Adbhdiayasva= Mow 
us to share. The omission of the causative sullix 
is. a » Vedto HeSBete The. Meaning: -is-.M i WE 
Shea oa 
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cee sh J 
ae 


iex you there.* ae 
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i i a We 
like manner indeed. svdh--relations. é2@” abh 
i Speech 


arastsant? ~settla down round him also. 8 b 
uc 


&e., did round Prd%a. The meaning is that fo 
@ 666 will become the mainstay of bis relation” 
He becomes as Prda did in the case of speech &e, 
the supporter (bhartad bhavati) of bis relations: 
thus settling down round him, And he becomes 
1 Of Spéesh 6s “Also “he bésémes-Canndawaisesse” 
-, Tess and (aaiipatz)- san iddapeddont ruler: Pt 
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o 


‘ +, ¢ 
for the pnrnoce of ahawing that ib is the velf  f 


. - flows 7°? s aX , i 
pus ud y WH VTE CL DERE RES LLU RbLO SMe vip, eter 


has not been stated how Prdna is dngtrasa. The 
nexé Acoufene bs for oxplaintug this reason. blrid 
that is explained, it cannot be admitted that Preua. 
is tho sclf of the body and the senses. It was 
also stated (above) that Speech &c.. were depend- 

‘ent upon Prdna. That should also be explained,” 
The sruis heretore states as follows— ; 


19. ‘He is ayasya angirasa 
for he is the essence of, limbs. 
Prana verily is..the essence of 
limbs, because: ‘Prana: is* “éhe’ sap". 
of the limbs. So when’, Prdna,- 

* depaits from’ any] Timb iv vhatever a 
| there alone it: withers 







- thus verily the: “essence Oe the < 
_ linn. 





 Sevasie Aare .fasah —Thisiié iepeited ds i 
| oo ‘Kandtka 8 for convenience; “(of reference)... 
2 in. naworing. “Prdano Ud angandgni’ “rosak—=This ot 
reminds (ug) of what has... already: been ‘stated. 
What ?.. Prdnak 4.€.,  Prdna. Ti this, Partiole ' 
indicates ° what: is :well- Reach an the. * 


a8 


limbs. rasabesop, Iti is twellinp wal that. Prana, 3 
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is the sap of the limbs, and not speech or any 
other. ‘Tierclore it is right to remnal of tb as 
Préné vai &e. How is it well-known? éasmit— 
this word must be construed with the concluding 
part. yasruit kasmat cha angdéi—from aay limb 
whatever without any distinction. Prdnak utkra- 
mati—Prdna departs. tadéva=taira eva=there 
only. tat=that limb. sushyatt—becomes sapless, 
dries up. iasmat esha vat angdndm rasah—This is 
‘gaid in copclusion. It follows that Prdna is the self 
of the body as well as the senses, for it is only 
when the self departs that death or drying. up 
takeg place. So all beings: livethrough it. The 
purport of the entire passage is—‘ Hence, discard- 


-ing Speech &c, one should, , meditate upon Prana 
alone”. e : 


| | Prana ig not, merely. ‘ths. oll of the. body and 
: the: senses: mhich . are, of ‘the nature of form and 


os _agtion—Of what else. algo; then’?. Itis also. the 


“galt of ‘the rks, the. yajus:. “and the sdman which 
are of the nature of name. It is thus cosmic 
: ee . The body. is rapa: beeausé we see it, the senses 


“are ‘karma for their charactetistio is .activity—whether 
muscular or mental. It will be stated in the sixth 


Brahmana of this adhydyd that all phenomena are 
visible into three classes:—rapa, karma and ndman. 
The first two of these comprehend the body and the senses 
of Virdj i.¢., the whole universe in its statio and dynamic 
aspects. Ndman -is language—the names of the things 
falling under ripa or karma. : 


i Be Ta. 


me 





| Vag vai. . brhaitt= Speech: realy, 


“2 ato. | “inollded: uidar 
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in its nature. By saying go the scripture glorifies 
Prdna and poiuts out its fitness for being modi 
ted upon. 


20. This verily is Brihaspata 
also. Speech is Arihat?. He is 
her Jord and therefore is be seca 
| es a 






ddestion is ‘Bphadilati How 
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place through (the vibrations) of the air 
propelled hy the warmth of the stomach 
(Prdna may be regarded as) lord (of Brhat4) 
becauso ib supporis her. Prdna ag we know, 
protects speech, for one who bas no Prdna oF 
breath is unable to utter words. Therefore also 
Brhaspati or Prdna is the self of the rk. 


Or 
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Brahman and Brhait, refer to the two remaiuiny 
—rk and wague When caiman is mentioned 
rk and yajus are left over. Also because these 
are particulurs formis of specch--rk and ywazu-: 
Hence it is proper to co-ordinate them with 
spoech. (If Brkatt and Brahman are understood 
iiterally) there will o¢ nothing speciai about the _ 
Statements in the text. It is clear that there is |’: 
something special stated in ‘ Sdman is the udgitha’ — é 
(Kandtkad 22) and Brhatt and Brahman must. 
similarly denote special forms of speech. Other- 
wise—if they are not specific—they will certainly* es 
serve no useful purpose. If these specific nameé, a 
are understood as equivalent to speech, in general, . 
there will be: tautology. Besides in the. soriptar 
rk, yajus and sdman are. mentioned. in... this 
order (viz, the ‘one. we find: ‘here).. oe 








This. Préna i is stiman aaa. ‘How? 2 


op This also is Séman. Speech ae 
verily is Sdman. Because it is ee 
speech (sd) and. Prana - (ama); 
Saman is called “Saman. (Or) 
because it is equal: ( Sama) to 
‘an ant, equal toa gnat, equal 
to an elephant, equal to the 





- 1. Dvittyaschakéra avadhdrandrthak. (A) 
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three worlds, equal to all this-— 
theretcre 31s be Sdman. VWiho 
meditates thus upon Sdman at- 
tains union with Prdéna,—he re- 
sides in the same world as Z7éna.- 


Speech (vak) verily (vai) is Sd, which being 
@ pronoun denotes whatever is meant by the 
words in the feminine gender. | Similarly ama 
ig this Prdna for it denotes whatever is meant 
by the words in the masculine; gender. Compare: 
.. “UE you are asked) ° ‘By what do you obtain my 
“names of the masculine . gender: 2" (you: should 
“amswer), By Prana’: ‘By what, my names 
"of thegfeminine gender?" By epecch |” (Thus) 
“sthte’ sword sdman denotes : ‘a chant bécause . it ig. 
‘nothing - but 2. succession of ‘(pattioular) tones &« 
: “ptoduced by Prana (itself): ‘Hence there is ndthing 
 thag i is called sdman which is different from Préna 
| and speech. Tone, syllables &c are produced by 
‘ | Préna (only) and are. dependent, upon it. This 
; ‘Prana i es "(¢hus) sdman—what is ordinarily known 
a, 28 sdman and is of ‘the nature of. speech and 
Pr dsin_-sG-Lame. Therefore (tat) it is that séman 
g of the nature of ‘song’ and consists — 
of tones &c is 8° termed (sdmnah sdmatvom). Or 
otherwise—since be is equal (s@%a@) to all ag 


will presently be indicated, he is sdman. The 
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word -yat (since) occurring at the beginning: of tin 
sentence nvuist be wiaclerstagd to rofor ta feet 
‘therefore ‘ occurring later on. No doubt, tha 
passave dows nob contaia vé ‘or’, but ib sce 
necessarily be understood, for the modo of dariv- 
ing sdman (here mentioned) is an alternative 












one. In what manner does equality character isa. ag 
“4 eh ee 


prana? samah. ee to the. _ boll 
a, (white) ant. att 
body of a gnat.. samo: ndjena— z ahi 
of an: elephant.” ‘sdmahk “ha trib a 


equal to the. frome of ‘these 
ere over be at 
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particular bodies. Yak evam etat sama veda— 
who meditates upon Prdna. glorified in the 
scripture, as sdman because of his characteristic 
of equality. %8Y@=to him. asnute t.e., the 
following resul& accrues. sdémnak=with sdman 
sdyujyam = union 2.€., feeling of identity in respect 
of one’s body, senses &c. sdlokyam—residence 
ae in. the. same. Cece to 
Tbe Daipore : 







" pémplete ‘identity 
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utis (said to be) Prina.  viguat githad-—-spowals 
wlons ts tell tad cet recon, tragedies Pea nay 

(understood axis rk sechiog to be sun) mow 
vaviety of speech. Since it is derived from the 
root ya? Oo spuak’, ib ausb mean | spoeeh’ 
It is inconceivable that it should mean anything 
else and it is therefore affirmed that the wdygithd 


is speech alone (20a). Ut is prdéna, githd ig: 
speech, dependent upon prdna.' That word whioh: 


singly denotes both is Udgttha. 


For emphasising the above- mentioned iden“ 


a legend is narrated. 
24. There also (is ae oan: 


Brahmadatta Chaikiténe ya, drink-. 
ing soma, safd, ; Let, this SONG 


“sie cone off dy higad, if « -ayast ja s 


ae aNgTUusa. jsangs Anything: ; -other,” 


‘than: thig. We indeed: chanted.” i 


with ‘his spedch and with his ° 
breath, Thus (is the nieaning. Des 





Tat— tatra, there 1.€., in, ‘depard to viet: has 


béen stated above. ha api i-¢., a story is also told... 


” Br ahmadatta i is a name. Ohaikitanéya—grandson 


of Chilitana, rdjénam bhakshayan= drinking soma 
ati & sacrifice. wedcha=said. what? ayam raga— 


this séma in the chamasa (spoon) which I am_ 
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row dryinking. ‘masya mama te. of me. 2 liur. 
reir Lr tie yang. optic At 2 bsnl laiacy co uty 
strike off. (See panini vii, 1, 35.) The 
meaning ote Ff to have ooptered os Te Unt 
suiiay strike off my head). How could he be 
e liar? yat=yadi=if. oe re. otber than this 
Prana, vow under consideration, united with 
-speech. aydsya—this word which denotes the 
‘chief Préna. refers (bere) to the singer of the 
udgitha, at the sacrifice of the ancient sages 
‘(known as) the creators of the universe. ayéna 
—by a goddess other than speech—breath. uda- 
-gdyat=did sing. ‘If so, T should be a liar; and 
let'the deity whom I have misunderstood strike 
off. my head. am By saying that he thus cursed 
a  binoself,’ ‘the ‘scripture shoxvs the need for firmly 
e believing i in the ( efficacy of! ithe) above . meditation. 
Now ig’ “suinined: itp” the’ ‘Teseon of the: legend. 
fy Vackd- chia—by- speoch: Jed. by Pr ‘ana. Prénéna, cha 
aS “and by Prana’ which * was his own’ ‘self. sah 
1. é, dydsya dngirasa, the chanter. udagayai = 
_pehsated, . Mi—this i is the: menieosne of the curse. 






He 7 who’ knows what 

oo ‘is se wealth of this 5aman, 

: _ attains wealth. Its wealth is 

verily tone. Therefore let a 

priest “who is going to officiate 
B. 8° 


a ee ee ee ee ee me mee oe 
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af a saerifice desire that bis voice 
may Wave a@ youu lone aud ici 
hime ooffieiate oat the  saerthee 
with such a voice--gouod in tone. 
Therelore people (whe want a 
aes for | a Soe look. sad - 
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a | him) who. ae oe aut 
. : who thus. -meditates: up 
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ears BL a hed IRB 
prana).i in the abe 
: tigated oe ‘the word: sdntain: : 


= ya vedas =Whoover knows, . ES ha 
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as wealth or ornamesh for when e.dowed with 
ageod fene, chanting appesrg te ee At RG. 
tasmét—beonauso it is so. Ortuijyam kavishyou— 
oue that wishes 20 become a chanting priest. vache 
=10 VOoice—- z.¢., characterisiug voice. svarar=tore 
echechela =ichchet=should seek --ii be likes to en- 
rich the sdman withtone. Thisinjunctiou is only. 
ofan incidental character. Ifthe saman is to be. 

, veprichéd: by “means of ‘toné;'niere! desire will not. 
_ sofiice: What. ig meant. figvefore is. that is 


acquired by ‘suitable: ‘aida’ like: cleaning. 
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coat cee deb oa dey trpeecditittes Eppre tee 
F aur) mom 


the right. soa ab sersrecgi. 


Now cmoober feature cor... possessing Ute 
sounds ix stated. This is also possessing a good 
tone, wie dierence being only this—that while 
the former relates to fine voice, the present 
refers to what is right as determined by , the 
science of Phonetics. Whoever knows the right 
sounds of sdéman is said to obtain gold as the 
word swvarnam siguifies right sounds and gold — 
alike. By meditation one gets as its fruit 
ordinary gold only. The rest of the passage is. 
to be understood as before. : 


Agen Whoever. knows the at s 
port of the sdman; he gets. support. : ae 
Of him speech - is the. ‘support, me 
for abiding i in speech, this Prana °° 
is chanted as this (song). ' Resi- ; 
ding in food’ —some-say. - . 2S 








“Now with: a, Siew to enjoin meditation upon 
it, the text refers: to another feature (of Prana) 
viz., its being supported in speéch. pratishtha — 
is support-—that on which anything resis. One 
that knows this. character of Préna—its support 
{in speech) —géts support. Tt is but right for 


i 


one that meditates upon a particular quality 
fof ap obiect? should coo. to poasagea Let wig 
quality. Compare: ‘Tu whatever mxunner one 
meniftatas nnan bers te As hafore he vind altraetad 
{ the reader's abbention), the avriptare soutintes 
to addvess him who is desivous of knowing what 
the support is. vdk-- bere means “the plaos 
where sounds are found’ e. g. the root of the 
tongue. Thai isthe support. Abiding in places 
like the root of the tongue (vdchi), this (eshah) 
Préna assumes the form of this song (éted- 
gdyati.) Hence vdk is the support of sdman. 
Others. say that he is supported on food’; and 
it is only. right to say so. Since the view held 
by these is not criticised, the ‘particular charac- 
teristic on which meditation: should take place is 


deft . to the option (of. the ‘person meditating). 
Se oe Susedht or eee ‘is the oo 





gg. Now. “follows! the abhya- 
roha of the Pévaménas. ° Verily 
_.: the prastotr sings the sdman ; 
“oo when ‘he ‘sings them ‘these are 
-: to be ankiered— Lead me from 
evil to good’; ‘ Lead me from 
_. darkness to light’ 5 ‘Lead me 


_ 





— ee ee 


ae Annasabdéna tatperinamo deho grhyate. (A) 
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from death so immortality. 
When the text cays, sete au 
sat gaumaya”> (it means) death by 
asul anid immortality by sat It 
thus says verily ‘Lead me from 
death to immortality ; make ‘a 
me immortal:’ -@When it say), 
‘Ti amass mae jyour ‘gama ya, Ab! 
oe, ‘death: het tamas- 















11s 
singing whatever he may 
desive either far Prarnxe lf ay fery 
ihe saecrifieer.  ‘Vhis meditation 


is mdeed the conqueror of the 
world. He who meditates thus 
upon. - saman—tor . im there 1s 


féar: “Of. not, ag admitted 
¢b-that: world. = 2 
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that (time). clani-= bhege. Japel—one shoald 


woubbas. “bes rage ae Kener as ablydroks Divas o 
when ong pat meditates upon Prada parfornis 
biei : yer - | : Prone oe ay Ay eo beg “eal ghar hws 


yin., diviniky Since there is bhe plural athe 
ia éfdns. bhree sepnrate jgapas ave moeant (une 
they are act to he regarded ag all one) Siuce 
we find this word in the aecusative case’ and >.) 
ig found in the Brdhmana, these yajus- -formulas, 3 
ghould be uttered with the accent as here « ‘and ai 
not as they would be recited in the mantra. The, ie 
gapa is to be done by the secrificer. 













jutomitan gamaya.. The meaning of: the: ante aS 
‘is obscure ; therefore the Bralnana: itself explains 

them. Sah” i.e. the mantra. “gc & 3 

BAYS. 
thoughts an deeds 
they lead to absolute depend. aah is: in| 
mortality 7. ¢. sdstrate deeds and thoughts.: sake 
Becauise they lead to imntiortality “ they: ‘are : 
| described as amrtam. Flence the. sentence ineand: sre 
‘Lead me from natural thoughts and ‘deeds: *. 
(prompted hy) ignorance .to | sdstratc thoughts. ae 
and deeds which are instrumental in securing 
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divinity’. The fiaal peeport is 


non stated th pa- - 


4 : cn - 
tax be nee omeruariad Siratieehs (Aids Fae 


sadgamaya’, lamas 38 death 2.«. all ignorance. 


Ye 


teruth) and is termed “Weath’ 


4 . 
Od Speke ide Lats Ose: frets omer af eonecu!> 


because ib brings 


about feontinaial) death yyotis s immortality 


the reverse of tbe previc: 
Knowledge is termed jydtvs, 


is--divine nature. 


it being of an 


lominating character. Hencethe yayus means 


‘Dead me from darkness to light 2. e. make me 
immortal’, 38 before 2. ¢., ‘get me the divine 


character. of vidj’?. The former mantra means— 
"Lead me from what is not a means (to attaining 


the. right: end) ‘to what. is 60.’ 
“éans— Lead me. from what: 
its being, ‘the. right, means, to. what is 
“6 eptesses the combined 
‘two “and its ‘purport is 






os 


4 as 


And the- latter 
is ignorance, in 


‘in: ‘the Case of ‘the 


" other two. maieras ‘hidden, as it were, . ‘put: is a8 


one understands it from the words (constitutin g it). 


 Atha—after -obanting . for 


yet remain. Through them t 


the sacrificer the 


4 thi'ee pavamdnas. .  ydini “itardni—what others 


he ch anter should 


obtain for himself by singing them, eatable food. 
A singer who knows Pr dna. becomes Prana and 
the singer who realiseé Prana as above described 
is; like Prdéna, able to secure. that desire. When 


these bymue ‘sre being sung, 


the sacrificer must 
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+ ee teen etn ES F dembngery AEM 
i ede eee, eee 
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i eat, Te 


- 
no nathan OS es 








19% 


fn tal 


e 
ask for a boon. Whatever desire he jay hava, 


that dasita tia ride en ty La fuldliad The 
word éusmét wust be taken with évamyid udgdatd., 
Whatever doaire he wants to be folGltlad 


fo: 
ttimeelf os fo, bbe 8acrificar, 


Chat he cau seenre 
by singing. 


Thus it has been 
P) ‘dna is obtained throug 


There’ is no rdom for., .anly. doube. ee 
But there may be a ‘doubt; 23 to. whether. ident 


with Prana ig attainable: when . (o£ 


the: 
karma is left out. To clear. Len doubt 
. e 


baa-~! Satan uate Te 


Stated that identity with . 
gh Meditation and ‘Karina. 

















s; ‘nob. desire to gét to: the. “village “a ag 6 

forest may do. Desire always ae 
aan eed oF Bf PRUE eth 
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complete ulantils with it thag- °b am Prd? 


cory} aparté 
reve fee yee SDARAGAT By Qa Tet MAT OS 
of the natura of aensual attachment. Whe pontad 


GE gare ty, bogeres thay cast terres et vf 
the character 


pte rs Boreal 


of agn: && and are divorced fore 
ralure of seifish aftachment, arising 
Original nescienco. They operate in al! 
creatures. through = (the : Nourishment . got by 

ti he), food... Which is amine. Ijam the 
een ‘beings—for 1 ane ‘of. the character, of. : 
me J am also the selfof speech: ‘consisting. 
i ypitis, abe Samant. for iT, ‘pervade ‘it and 


ce vil of thries 
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